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ABSTRACT
Scholars have long contended that the main purpose of education is to guide youth
towards more authentic, fruitful ways of being in the world; this ancient wisdom continues
to challenge educators to serve as effective role models (e.g., Aristotle, 1963; 1985;
Maslow, 1993; Palmer, 1998). Yet, until now, teachers' levels of self-actualization have not
been investigated with valid and reliable instruments.
This quantitative study used two psychometrically sound, closed-ended surveys to
investigate the extent to which teachers consider themselves self-actualized and mindful; it
measured the direction and strength of the correlation between their self-actualization and
mindfulness scores; and, investigated the degree to which SES, years teaching, educational
level, gender, age, and marital status accounted for variance in their self-actualization
scores. One hundred eighty-five teachers from a random selection of public high schools in
a Washington state county volunteered to participate.
Although there is a certain amount of bias inherent in self-report measures, the
sample of teachers presented as more self-actualized and mindful than the general
population. Theoretically, higher scores were expected since teachers tend to have their
basic needs met and are trained to be reflective and fully present. Yet, the findings suggest
that there is a need for policy intervention(s) that encourage self-actualization among
teachers: While 29 percent of teachers had self-actualization scores considered high, most
were average, 5 percent were low.
The variance shared between the two measures was 17.5 percent. Stated differently,
mindfulness accounted for 17.5 percent of the variance in self-actualization scores. Holding
mindfulness scores constant, females tended to score 2.2 percent higher than males on self-

actualization. Only mindfulness and gender were statistically significant predictors of selfactualization; the model had many high and low residuals indicating that important
predictor(s) were omitted. This specification error might be corrected by including in the
model a measure of spirituality defined as "love of inner work".
The results of this study should encourage policy recommendations to support selfactualizing cultures in educational institutions. Towards that end, this dissertation clarified
the definition of important terms: self-actualization, eudaimonia, spirituality, and a new
term, ovuscular, referring to the ideal process of self-actualization.
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Chapter 1
Introduction
Chapter Overview
This introductory chapter to Roots of Ancient Wisdom for Contemporary Education
begins by throwing light on the universal need to encourage self-actualization through
education; the first section of this chapter, the background to the problem, highlights the
widely accepted assumption that while educators are in a position to play a prominent role
in global self-actualization only those who opt to consistently engage in inner work,
contemplation for wise and virtuous choices, tend to do so. The next section, the statement
of the problem, succinctly summarizes the perceived problem from which the purpose of
this quantitative study was derived. After presenting the purpose of the study and the
research questions, which in turn flowed from the stated purpose, a description of the
methodology is discussed. Then, there is a brief presentation of the study's limitations and
delimitations followed by as a discussion of the significance of the study. The chapter
concludes with a section on definitions: The main terms used in this study to describe the
notion of engaging in wise and virtuous behavior leading to the actualization of human
potentialities are defined in the last section of this chapter. These definitions are further
expounded upon and discussed in chapter 2.
Background to the Problem
A priest, paradoxically filled with hope and consternation over the state of affairs that
he observed in his Basque community, reflected in his personal journal: "The human being
is more human through education than through birth" (Arizmendiarrieta, 2000, p. 79). On a
much grander scale, Jesus prayed on the cross: "Father, forgive them, they know not what
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they do" (Luke 23: 34). These profound words address the vital role that education must
play to promote self-actualizing behavior and thereby mitigate mindless behavior (e.g.,
Csikszentmihalyi, 1993; Maslow, 1968; 1970; 1993; Palmer, 1996).
History holds a myriad of intense illustrations that depict the effects of mindless mob
mentality; man's inhumanity to man tends to occur when people project their negative
feelings and shortcomings onto others (e.g., Hanh, 1992; Johnson, 1993; Palmer, 1996).
Only when people are aware of and understand the benefits of fully integrating their
negative energy with their strengths, can they be expected to consciously take
responsibility to release their negative energy from within in a healthy and productive
manner, and thereby prevent unhealthy "shadow" projections, which could otherwise erupt
in demeaning and destructive ways (e.g., Johnson, 1993; May, 1969; Palmer, 1996; 1998;
2004).
Educators such as Parker Palmer, bell hooks and Ellen Langer have written prolifically
with the hopes of mitigating the myriad of injustices in the world stemming from mindless
projections that contribute to human rights violations; war and terrorism, drug abuse, and
wasted resources in the face of poverty. Their common strategy was to encourage educators
and others in positions of influence to become fully integrated psychologically healthy
individuals. Since the universally acknowledged purpose of education is to help students
fully develop their personalities in meaningful and productive ways that lead to responsible
choices, they concede that teachers have a moral responsibility to become fully integrated,
fully human, highly self-actualized role models (e.g., hooks, 1994; Maslow, 1993; Palmer,
1998). This goal and challenge persists in educational institutions around the globe.
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The importance of inner work in relation to self-actualization is based on the
psychology that healthy contributions to life involve conscious awareness of those
characteristics often buried in the shadow of one's personality (e.g., Johnson, 1993; May,
1969; Palmer, 2004). Responsible, creative or ritualistic ways of acknowledging and
expending one's negative energy brings one closer to full conscientious development,
wholeness and wise use of one's unique potentialities, which in turn yields a sense of
meaning and purpose to life (e.g., Frankl, 1973; Johnson, 1993; Maslow, 1993; Palmer,
2004). To be a fully human or self-actualized person reflects ultimate psychological wellbeing; it involves conscious awareness, the ability to perceive realistically all of who one is
and what one can become; it involves the ability to communicate mindfully and wisely
based on love and care and reason (e.g., Frankl, 1973; Maslow, 1993; Rogers, 1980).
Aristotle's (1963; 1985) ancient ethical theory speaks to the importance of mindful
awareness and inner work or contemplation for right action; he taught that in order to reach
the highest end in life or eudaimonia, the individual had to consistently actualize the goal
of virtue in all areas of his life. While eudaimonia has been traditionally translated as
happiness, in the extant literature contemporary scholars suggest that a more encompassing
translation is self-actualization or self-fulfillment (e.g., Kraut, 1979; Hughes, 2001; Norton,
1976). In fact, over the past several years, many psychologists writing about psychological
well-being and happiness have adopted the term eudaimonia; others have begun to
substitute the word eudaimonia for self-actualization or use the terms interchangeably (e.g.,
Brown & Ryan, 2003; Ryan & Deci, 2001; Waterman, 1993).
Aristotle used the term eudaimonia in reference to exceptional people - the creme of
the crop, so characterized because they possessed the prudence, courage, temperance and
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justice to act responsibly and benevolently; they willingly and consistently used their
talents and abilities in ways that contributed to the good of society (e.g., Norton, 1976).
While Aristotle defined eudaimonia as involving virtuous action resulting in genuine
happiness, he did not elaborate on the definition of eudaimonia (e.g., Aristotle, 1963; 1985
Norton, 1976). However, as previously mentioned, many contemporary scholars have
observed that Aristotle's description of "eudaimonic" individuals resembles the portrayal
of highly "self-actualizing" individuals (e.g., Maslow, 1970; Waterman, 1993; Norton,
1976). So, where are these willing transformational leaders needed in the classroom and
beyond to serve as catalysts for positive evolutionary change (e.g., Csikszentmihalyi, 1993;
Maslow, 1968; Solomon, 1998)?
Considering the nature of our global society, there is a dire need for more people to
collectively mitigate the wrongs - or environmental social forces like poverty, exploitation
and war will continue to trigger fear and hate and hurt and sorrow around the world; at
various degrees, the pain inflicted on the poor and vulnerable is unconsciously if not
consciously felt by all of humanity (e.g., Csikszentmihalyi, 1993; Maslow, 1968; May,
Rogers, Maslow, 1986). Psychologists and sociologists have long accepted the biblical
notion that the evil and good in society reflects the collective evil or good in individuals
and vice versa (e.g., May et al., 1986). Along these lines, Parker Palmer is known for his
efforts to help teachers realize that they "co-create" reality with their students (e.g., Palmer,
1998).
From a global perspective, then, while the world continues to evolve through
innovation; expressions of wisdom and acts of altruism - the destructive, wasteful and
ignorant actions of people worldwide prevent the world from becoming all it can become;
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global self-actualization requires a collective awareness and willingness for growth and
integration (Csikszentmihalyi, 1993). Thus, a way towards full human evolution requires
recourse based on "education toward the ability to decide" wisely (Frankl, 1973, p. xix).
"In a world torn with strife and warfare, perhaps no problem is more important, as wisdom
may be the only hope out of the bloodshed" (Sternberg, 2004, p. 286).
Viewing the problem of global self-actualization (SA) from a theological perspective,
since from this perspective all wisdom comes from God the wasted human potential in the
world can only be recovered by Grace working through an increasing number of people
who choose to align their lives with the will of God. Even though psychologists and
sociologists have acknowledged that the essence of SA is tantamount to doing God's will
(e.g., Assagioli, 2007; Maslow, 1993; Palmer, 2004), due to the separation of church and
state in this country, SA is commonly discussed and understood as the expression of one's
"inner truth" or "being values" (Maslow, 1993).
Since educators agree that only those teachers who are in touch with their own "inner
truth" have the wherewithal to guide youth towards more truthful, authentic and virtuous
ways of being in the world (e.g., Maslow, 1993; Palmer, 1998; Rogers, 1989), ideally all
teachers should engage in the kind of inner work that leads to outward expression of
authenticity, of behavior that is highly self-actualizing (Palmer, 1998). The wisdom and
courage to take personal responsibility, to operate authentically, to instill trust and promote
accountability, peace, equity and innovation in the classroom and beyond are fruits of inner
work; such wisdom and courage results in highly self-actualizing behavior (e.g., Maslow,
1968; Palmer, 1998; Solomon, 1998). For educators to consistently engage in highly selfactualizing behavior, theoretically they must exercise and maintain integrity via inner work
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through reflection, contemplation, prayer (e.g., Maslow, 1993; Palmer, 1998; Rogers
1980). In doing so, teachers would inevitably encourage cultures of wisdom within their
learning institutions and beyond (e.g., Maslow, 1993; Palmer, 1998; Rogers, 1980).
Since ancient times, educators have acknowledged that the process of teaching and
learning involves awareness and understanding of one's self-structure, natural talents and
abilities (Aristotle, 1963; 1985). It involves awareness of one's values, interests, innate
talents as well as those less desirable characteristics of one's personality that are often
unconsciously projected onto others in destructive or demeaning ways (e.g., Johnson, 1993;
Maslow, 1993; Palmer, 2004). Thus, contemporary advocates for spirituality in education
emphasize the notion that positive changes in the outcome of education must begin with all
teachers modeling self-actualizing behavior since only those teachers that "are on speaking
terms with the teacher within" can help students get in touch with their "inner core of
wisdom" because "deep speaks to deep" (e.g., Palmer, 1998 p. 31; hooks, 1994). This is to
say that when teachers unconsciously and consciously invite students to become
increasingly self-aware and prudently responsive rather than reactive, they encourage selfactualizing choices. In other words, because highly self-actualizing teachers engage in the
kind of inner work that leads to full integration of their personality, they do not project
negative personality traits or attitudes; rather, with their attitudes and actions, they spark
the love of learning and of truth and authenticity among students (e.g., hooks, 1994;
Maslow, 1970; 1968; Palmer, 1998).
This study has the potential to inspire global peace and justice, one individual at a time
by specifically encouraging educators to engage in the kind of inner work necessary to
successfully lead from within (e.g., Bolman & Deal, 2001; Heifetz & Linsky, 2002;
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Palmer, 1996). Highly self-actualizing role models in the classroom and beyond have
historically inspired youth to make the most of their potentialities, to live virtuously - in
essence, to exercise transformational leadership in their respective communities, states and
nations (e.g., Bass, 1998; Palmer, 1996; 1998).
Statement of the Problem
The challenge of encouraging inner work among teachers for positive global results is
clearly a sensitive problem and thus challenging to broach, particularly since unless a crisis
occurs, teachers' tendencies to wisely operating from their higher nature and express their
inner truth is rarely addressed or openly discussed (e.g., Maslow, 1993; Palmer, 1998;
Rogers, 1980). Yet, in order to realistically expect learning institutions to guide students
towards self-actualization, which begins with self-awareness, teachers themselves must
care enough to mindfully express their own interests, values and needs in authentic and
prudent ways (Aristotle, 1963; Maslow, 1968; 1993; Palmer, 1998). Unfortunately, despite
the copious amount of literature on the subject surrounding the importance of inner work
for authenticity and thus effective teaching, not all teachers consistently model highly selfactualizing behavior.
Purpose of the Study
The purpose of this study was to investigate the extent to which a certain population of
teachers tended to express self-actualizing characteristics, including mindful behavior. In
part, this investigation was initiated as a way to evoke a larger global purpose, namely to
create interest and dialogue surrounding the challenge of fostering self-actualizing cultures
within learning institutions. As well, the effort to gauge teachers levels of self-actualization
and mindfulness provided the means to simultaneously investigate the extent to which

8

mindfulness, compared to certain demographic variables (i.e., level of education, years
teaching, gender, age and SES and marital status), correlated with the average level of
teachers' self-reported level of self-actualization. Harvesting and analyzing the data
invariably provided a way in which to rethink Maslow's hierarchy of needs theory, and
concurrently exposed a ripe field of research questions (presented in chapter 5) pertaining
to the concept of self-actualization for future inquiry.
Research Questions
1) To what extent are high school teachers self-actualized according to a self report
measure?
2) To what extent do high school teachers reportedly live "mindfully" according to a selfreport measure?
3) What is the strength of the correlation between teachers' reported level of selfactualization and their reported level of mindfulness?
4) To what extent do the teachers' socio economic status; years teaching; level of
education; and, gender, age and marital status account for the variance in their reported
level of self-actualization
Methodology
The research questions that guided this study called for a quantitative approach to
inquiry, specifically, a cross-sectional, closed-ended, self-report survey study. The survey
was administered on-line to a random sample of public high schools in a Pacific Northwest
county. One hundred eighty-five teachers from the random selection of high schools
volunteered to participate in the study by completing the following two surveys, which
were presented along with a list of demographic questions: The Measure of Self-
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Actualization of Potential (MAP) by Leclerc, Lefrancois, Debe, Hebert & Gaulin, 1999;
and, the Mindful Attention and Awareness Scale (MAAS) by Brown & Ryan, 2003. A
detailed description of the instruments as well as the data collection process and coding
procedure is presented in chapter 3.
Delimitations and Limitations to the Study
The nature of the research questions revealed some salient delimitations to this study:
questions pertaining to teachers' tendencies to engage in inner work as well as social
factors, which they may perceive as influential on their level of mindfulness and personal
development were not investigated. Some of those social factors are unique to the
respective school environments themselves i.e., leadership style of principals;
characteristics of student body; level of parent involvement. The main limitation to this
study has to do with the fact that abstract concepts like mindfulness and self-actualization
are difficult to accurately measure even with the use of reliable and valid psychometric
instruments primarily because there is always some degree of personal bias in self-report
measures.
Significance of the Study
No doubt, a study designed to explore teachers' levels of self-actualization necessitated
the presentation of the concept as a unified theory. Such a discussion, held in chapter two,
acknowledges the positive relationship between mindful and self-actualizing behavior.
While a high degree of mindfulness requires effort, practice and inner work, it is clearly an
important skill for teachers to exercise in their classrooms (e.g., Brown & Ryan, 2003;
Hanh, 1992; Langer, 1997). This study emphasizes the notion that mindfulness has been
consistently connected to the idea of self-actualization; clearly, the notion that human
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beings actualize their potentialities for the good of humanity through conscious expression
of their inner core is not a novel idea (e.g., Aristotle, 1963; 1985; Maslow, 1993; May,
1969). Since actualizing one's potentialities theoretically involves doing what is virtuous
and right based on one's self-structure (i.e., prudence, courage, temperance, justice), a
collective striving towards self-actualization could lead the world out of its apparent
identity crises - founding a caring world that initiates positive societal changes towards the
creation and maintenance of fellowship and mindful communication between and among
community members, states and nations not only for survival, but for evolution (e.g.,
Csikszentmihalyi, 1993; Maslow, 1968; Rogers, 1980).
As Parker Palmer has noted repeatedly, those courageous teachers who have journeyed
into the depth of their souls to increase self-knowledge, self-understanding and selfacceptance are better equipped to authentically and mindfully communicate and to connect
with their students as well as the subjects they teach: "At home in our own souls, we
become more at home with each other (Palmer, 1998, p. 5). Naturally then, they are also
better equipped to serve as role models and to encourage students to live by their "inner
laws rather than by outer pressures" (e.g., Aristotle, 1963; Frankl, 1973; Maslow, 1970, p.
278).
As well, if highly self-actualized teachers are more apt to be mindful (e.g., Langer,
1997; Maslow, 1993; Palmer, 1998), then they are logically more likely to teach mindfully
as opposed to automatically - setting the stage for mindful learning (Langer, 1997); and, if
by naturally connecting with their students, they are better equipped to encourage students
to explore their own insights and to find personal meaning and purpose in life, then
educational reform movements should not neglect teachers' "spiritual" journeys (e.g.,

11
Hooks, 1994; Palmer, 1998). If we "staff our schools with teachers who are motivated,
psychologically healthy people", it is reasonable to expect them to encourage selfactualization in students (Henjum, 1983, p. 52).
Reason has us believe that teachers who model self-actualizing characteristics have the
power to influence students to act and to live in similar, increasingly humane ways; to
prepare hearts and minds to make wise decisions for themselves and society at large (e.g.,
Brooks, 2000; Maslow, 1970; Noblit, 1993; Palmer, 1998). So, then, since educators tend
to accept that the condition of the human heart or soul is the source of good teaching (e.g.,
hooks, 1994; Palmer, 1998), it is prudent for district policy makers to have a notion about
the level of self-actualization and mindfulness among their faculty.
Yet, there remains little scientific data that answers a crucial question for educational
policy makers and leaders of teacher training programs: Is there a significant need to
develop innovative leadership approaches that shape school culture or modify teacher
training programs in ways that encourage teachers' inner "spiritual" journeys towards the
realization of their potential for the greater good of humanity? And, do "mindful" (Langer,
1989) teachers tend to be more self-actualized (e.g., Maslow, 1970) than their less mindful
colleagues? To address these questions, policy makers need valid and reliable data that
describes the extent to which their teachers possess characteristics of highly self-actualizing
human beings (Maslow, 1970; Palmer, 1998); as well as the extent to which the teachers
are able to teach in a fully present or "mindful" manner (e.g., Langer, 1997). Hence, the
findings of this study could be useful in creating policy (guiding principles and procedures)
that support the universal values inherent in self-actualizing individuals (e.g., Maslow,
1970; Palmer, 1998).
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Definition of Terms
Eudaimonia and self-actualization.
Eudaimonia was presented by Aristotle (1963; 1985) as a paradigm for true happiness
in life. In his Nichomachean Ethics, he explained that eudaimonia consists of virtuous
action achieved via contemplation, right desire, the exercise of reason, and acceptance of
responsibility that perpetuates a cycle of growth in alignment with one's fate or destiny
resulting in the individual functioning at an optimal level and experiencing personal
meaning and satisfaction (e.g., Aristotle, 1963; 1985; Norton, 1976; Long, 1996). This
definition is not unlike the scholarly understanding of self-actualization, which represents
ultimate psychological well-being coupled with the conscientious development of one's
potentialities and the wise use of those talents, skills, and abilities (e.g., Frankl, 1973;
Maslow, 1970; Rogers, 1989). As well, both concepts refer to a condition and feeling of
authenticity - of living in truth to oneself (e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin
1999; Norton, 1976; Rogers, 1989). As a result, scholars now tend to use the words
interchangeably.
By using the two concepts interchangeably, the essence of self-actualization is now
more accurately perceived and understood as a spiritual concept (e.g., Kraut, 1979; Norton,
1976; Waterman, 1993). This is not to say that Maslow (1968; 1970; 1993) did not
emphasize the spiritual nature of the concept; he did in fact state that self-actualization
involves character formation via responsible choices, and that it reflects the person's
spiritual well-being. The kind of inner or "spiritual" work that leads to the healthy and
productive expression of personal energy is then clearly important as recourse for
becoming highly self-actualized (e.g., Frankl, 1973; Johnson, 1993; Palmer, 1998).
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To be highly self-actualizing or eudaimonic is to know one's strengths and weaknesses
well enough to wisely and confidently engage in life's challenges and opportunities (e.g.,
Aristotle, 1963; 1985; Maslow, 1993; Norton, 1976). Aristotle's (1963; 1985) description
of eudaimonia, like self-actualizing behavior, often necessitated contemplation and prudent
consideration of the context along with the motivation and wisdom to combine the
appropriate amount of rationality and emotional sensitivity in making responsible decisions
that affect oneself and others. He, like contemporary psychologists, noted that such
individuals were natural role models, able to establish trusting relationships and willing to
exercise transformational leadership when need be (e.g., Aristotle, 1963; 1985; Maslow,
1993; Norton, 1976; Solomon, 1998).
Eudaimonia was in ancient times understood to consist of a good spirit guide that led
willing individuals to make wise choices to develop their innate talents and reach their
given destiny. The eudaimonic individual, then, guided by virtue to live an authentic life
was simultaneously blessed with peak experiences and genuine happiness (e.g., Aristotle,
1963; Norton, 1976; Verbeke, 1983). Yet, then as it is today, it was deemed the exception,
not the rule for people to allow Divine Goodness or God's Will, to direct their lives. Put
differently, few people tend to consistently align their human will to their higher spiritual
nature or inner laws of virtue (e.g., Augustine, 1993; Verbeke, 1983; May, 1969).
Spirituality.
Palmer defined spirituality as: "The diverse ways we answer the heart's longing to be
connected with the largeness of life — a longing that imitates love and work, especially the
work called teaching (Palmer, 1998, p. 5). This view of spirituality includes the notion of
"ultimate concern" - an emotion that motivates the individual to find meaning and purpose
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in life; to live virtuously; to forgive and feel gratitude and compassion towards others due
to the ability to connect with self and others on a number of levels; and, to engage in
relationships and tasks with a sense of the sacred (e.g., Emmons, 2000). The Encyclopedia
of Psychological Assessment describes spiritual health in an abbreviated, but similar
manner: ".. .the ability to discover and articulate a personal purpose in life, learn how to
experience love, peace and fulfillment, and how to help oneself and others achieve full
potential" (Fernandez-Bellesteros, 2003, p.442). All of these descriptions of spirituality
describe a healthy spirituality, the expression of good and noble desires (Rolheiser, 1999).
And, healthy spirituality comes from a love of inner work. The fruits of healthy spirituality
resemble the outcomes of ultimate psychological well-being or self-actualization as
described by Maslow (1968; 1970; 1993) or eudaimonia as described by Aristotle (1963;
1985).
Mindfulness.
Clearly, numerous philosophers, psychologists and theologians have explored,
dialogued and interpreted various insights related to the concept of eudaimonia, selfactualization and spirituality (e.g., Aristotle, 1963; Maslow, 1970; Norton, 1976). An area
of common ground among the distinct perspectives holds that inherent in the wise
development of one's potential, for the survival and the evolution of humanity, is the
ability to be mindful - a phenomenon having to do with one's conscious awareness
involving one's desire to be fully present in the moment (Brown and Ryan, 2003). In this
study, mindfulness is defined as having a realistic perspective of what is occurring in one's
environment given a high level of attention and awareness to the context as well as one's
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thoughts and emotions arising from that context (e.g., Aristotle, 1963; Brown and Ryan,
2003).
Maslow (1993), like many ancient and contemporary scholars, viewed the ability to be
fully present or mindful as an inherent aspect of ultimate concern displayed by individuals
considered highly self actualizing. Such individuals engage in life experiences with a fully
present, open mind and sense of the sacred (e.g., Csikzentmihalyi, 1993; Erikson, 1997;
Hanh, 1992). In other words, inherent in the notion of making life choices in alignment
with one's inner laws (virtues) is an awareness of one's internal experience in relation to
what is occurring in the environment (e.g., Brown & Ryan, 2003).
The virtues and the will.
The expression of wisdom clearly requires virtue - virtue being defined as those
character traits associated with acts of integrity; once acquired, virtues become part of the
individual's mode of operation; they are good habits of the will (e.g., Aristotle, 1963;
Augustine, 1993; Maslow, 1970). The will is defined as one's intrinsic and purposeful
motivation (e.g., Augustine, 1993; May, 1969; Maslow, 1970). Frankl (1973) described the
will as the "bearer of responsibility"; the strength and quality of one's will theoretically
determines the extent to which one converts conscious awareness into responsible action:
The greater one's conscious awareness, the greater one's sense of responsibility (Frankl,
1973 p. 6).
Going a bit deeper, the will is connected to the person's ability to hope and imagine; to
hope involves the non-rational force of love as well as the rational ability to map a
direction towards the attainment of a goal or wish (Erikson, 1997; Maslow, 1968; May,
1969). People are motivated when they feel "desire or want or yearning or wish or lack"
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and they move towards that wish by taking responsibility to create a rational plan forward
(Maslow, 1968 p. 28). In other words, a strong, good and skilled will is dependent
primarily on one's storehouse of genuine love; love fuels the person to care enough to act
and respond in alignment with their inner truth (e.g., Augustine, 1993; Assagioli, 2007;
May, 1969).
Expressions of courage, temperance and justice stem from prudent or wise decisions, so
Aristotle (1963; 1985) classified prudence as an intellectual virtue; and courage,
temperance and justice he classified as moral virtues since they result from the expression
of the right action given the situation or context (e.g., Aristotle, 1963; 1985 Foot, 1979).
Faith, hope and love, the underpinning forces of the will, are advocated and referred to as
virtues in many religions simply because they are so closely connected to the expression of
the intellectual and moral virtues (e.g., Augustine, 1993; Erikson, 1997; Maslow, 1970).
The more one leads one's life by the virtues, "the more one lives and acts wisely"
(Augustine, 1993, p. 52).
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Chapter 2
Review of Related Literature
"For Wisdom is better than corals, and no choice possession can compare with her"
(Proverbs 8:11).
Introduction
Chapter overview.
This study specifically gauged the extent to which a certain population of teachers
engages in self-actualizing behavior; the extent to which they are mindful; as well as the
extent to which mindfulness and other demographic variables affect self-actualizing
behavior. Due to the complex nature of the concepts involved in this study, this
introduction to the literature review was written to explicitly describe, and thus prepare the
reader for the logical direction that this discourse takes. The introduction offers a detailed
map of the manner in which the chapter was organized. Then, given the plethora of
literature written on the broad topic of actualizing human potential, this introduction to the
literature review also serves to provide the reader with a good sense of the author's
discernment in terms of selecting appropriate works in the right amount. Considering the
purpose of this dissertation, a thorough literature review for this study logically called for a
discussion of the concepts (i.e., self-actualization and mindfulness) in a way that both
supported the rational for the survey study involving teachers and justified the selection of
the particular survey instruments used in this study.
Throughout the chapter, the carefully selected and strategically placed topics are
introduced with second and third level headings that serve as guide posts to the reader
throughout the complex discussion. Specifically, following this introduction, the next
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second level heading is titled, Empirical Studies Involving the Concept of SelfActualization; this section reveals a gap in the literature, which supports the rationale for
the survey study. Then, in an effort to acquaint the reader with a broad conceptual
understanding of self-actualization, which includes the notion of mindfulness, the next
section, Overview of Self-Actualization, walks the reader through various perspectives of
the concept i.e., psychological, theological and philosophical. Together, the diverse lenses
provide sufficient information about self-actualization to allow the reader to judge for
himself whether the authors of the survey selected for this study did indeed present a valid
definition of SA. The definition of SA given by the authors of the survey selected to
measure teachers' levels of S A is presented next, followed by a description of the survey
itself. What follows, for additional depth and clarity of the concept, is a brief discussion of
existential philosophy, upon which positive psychology was founded. Then, in a similar
fashion, the reader is presented with a broad conceptual "Overview of Mindfulness", which
includes a description of Brown and Ryan's (2003) instrument designed to measure
mindfulness and the rationale for selecting their instrument to measure teachers' levels of
mindfulness. The next several sections of the literature review serve to further clarify the
particulars of SA, namely the characteristics and effects of self-actualizing behavior. These
sections include: Gaining a deeper understanding of SA through the lens of eudaimonia; the
role of religious experience and formation of eudaimonia; a comparison of Maslow's
hierarchy of needs theory to Aristotle's Doctrine of the Mean; and, a discussion of
psychological well-being connected to the notion of eudaimonia. Given the assumption
among educators that teachers should model highly self-actualizing behaviors - including
mindfulness as defined by Brown and Ryan, (2003) and healthy attitudes based on right
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desires (e.g., Aristotle, 1963; 1985; hooks, 1994; Palmer, 2004) - this chapter concludes
with three distinct, but related sections: a rationale for the promotion of inner work in
education; the presentation of an exemplar of eudaimonia; the articulation of a golden
standard based on the will parted of iniquity; and, a discussion of the theoretical effects of
having highly self-actualizing teachers. The reader will notice that reference to the topic of
inner work and the effects of inner work are woven in throughout the chapter wherever
appropriate.
Now, rather than plunge into the discussion headlong, the remainder of this
introduction to chapter 2, as previously mentioned, serves to explain the author's rationale
for the inclusion of and emphasis on certain works. This effort not only provides the reader
with a sense of the author's discernment in terms of selecting appropriate works for this
literature review, but also prepares the reader to follow the complex discourse.
The gap in the literature revealed a logical direction for this literature review.
The lack of recent empirical studies associated with teachers' levels of selfactualization (S A) indicated a need to assess teachers with a highly valid and reliable
instrument; this became apparent because the earlier studies, it has been shown, did not use
valid and reliable psychometric instruments (e.g., Leclerc, Lefrancois, Dube, Hebert,
Gaulin, 1998; Leclerc, et al., 1999; Whitson & Olczak, 1991; Weiss, 1991). A review of
the related literature indicated that the main challenges in devising an instrument to
measure self-actualizing behavior had to do with articulation of a unified theory that gives
way to a widely accepted and valid definition of the concept (e.g., Leclerc, et al., 1998;
Leclerc, et al., 1999; Witson & Olczak, 1991; Weiss, 1991). As a result, an explication of
the theoretical framework serves as a backdrop for the necessary introduction and
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justification of the survey instrument selected to measure self-actualizing behavior in
teachers.
It should come as no surprise, then, that this literature review necessarily included a
discussion of the historical and psychological factors as well as the salient personality
characteristics associated with self-actualizing behavior. After all, we know that the most
valid definition of a concept is the most encompassing (Glaser & Strauss, 1967). By
exploring all the essential data associated with the SA concept, justification for the
selection of the instrument used to gauge teachers' levels of SA was made abundantly
clear. Similarly, an overview of mindfulness, construed as an aspect of SA, preceded the
introduction and description of the survey selected to measure teachers' levels of
mindfulness. Specifically, and in alignment with the purpose of this study, an instrument
was necessarily selected that defined mindfulness a state of being attentive and aware.
A most encompassing definition ofSA is rooted in ancient wisdom.
The term eudaimonia has a spiritual, religious and moral connotation - precisely the
association and undertone that humanistic psychologists like Maslow perceived as needed,
yet lacking in the word self-actualization (e.g., Maslow, 1968; Schwartz, 1996). In the New
World Dictionary of the American Language, Eu- is a prefix meaning good or well and
daimon (also written as daemon) is defined as "divine power, fate, god... a guardian spirit;
inspiring or inner spirit" (Guralnik, 1980, p.355). Eu + daimonia is defined as "happiness;
blessed with a good genius; fortunate; in Aristotle's philosophy happiness, the main
universal goal, derived from a life of activity governed by reason" (Guralnik, 1980, p. 482).
Like the notion of self-actualization (e.g., Frankl, 1973; Maslow, 1993; Rogers, 1989),
eudaimonia, according to Aristotle (1963; 1985), consists of virtuous action and activity of
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the soul since only virtuous actions express man's function (1097b25). Similarly, Rogers
(1989) said, the fully functioning person experiences the good life by being that "self which
one truly is"; or in Maslow's (1968; 1970; 1993) words, by expressing one's inner core or
self-structure. Eudaimonia, like self-actualization, refers to a personal sense of wholeness,
completeness; the highest human good; living well and doing well; action flowing from
Wisdom (e.g., 1097b20; 1098al0; 1098a20).
As Aristotle (1963; 1985) explained, the experience of eudaimonia requires internal and
external resources: 1) the activation of "internal goods" in order to reason and thus respond
rightly and in alignment with one's function; and 2) access to (not attachment to) an
adequate amount of "external goods" such as friendship, good looks and wealth, which
help the person to act more confidently and benevolently (e.g., 1003a25; 1104a; 1107a25).
He theorized that only by exercising virtue can we reach our destined perfection (e.g.,
1098a; 1103a25). Aristotle's contribution to modern psychology is based on the direct
connection he made between the exercise of virtue and a person's tendency to actualize his
potentialities and thus experience a fulfilled and worthwhile life (e.g., Aristotle, 1968;
1985). Like Maslow's notion of self-actualization, Aristotle's ethical theory is based on the
person's will to consistently think, say and do what is right and virtuous considering the
context (e.g., Aristotle, 1963; 1985; Kraut, 1979; Norton, 1976).
Primarily because of the popular acceptance of Maslow's personality theory, during the
1970's philosophers seized the opportunity to better explain eudaimonia through the notion
of self-actualization. At that time, scholars in the field of philosophy perceived the word
'eudaimonism' as "archaic and cryptic", so they called for a more descriptive substitute,
which was also in vogue at the time. "The term 'self-actualization' has a bit of currency
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[due to humanistic psychology] and is descriptively accurate" (Norton, 1976, p. 15).
Norton (1976) pointed out that humanistic psychologists described the lives of highly selfactualized persons in much the same way as Aristotle described the eudaimon life. Such a
life emerges from full engagement with life's challenges and opportunities for growth in a
virtuous manner; naturally, external goods contribute to the quality and quantity of
opportunities for growth, prosperity and benevolence (e.g., Hughes, 2001; Kraut, 1979;
Norton, 1976).
While the Greek word eudaimonia has been traditionally translated as happiness,
scholars agree that eudaimonia, not unlike self-actualization, must involve consistent
expression of virtue as an end in itself, which produces the kind of growth and integration
that makes life worthwhile and meaningful (e.g., Csikszentmihalyi, 1993; Hughes, 2001;
Kraut, 1979; Norton, 1976). Specifically, Maslow observed that saints like Mother Theresa
reflect the character, the internal wherewithal of highly self-actualized people; in fact, he
stated that because of his subjects' high moral standards and ethical behavior, they would
have been described "a few centuries ago", as people "who walk in the path of God"
(Maslow, 1970, p. 141). However, not all saints would have fit the ancient Greek
description of eudaimonia because as Urmson pointed out, "the notion of being of good
character even though one's life is thereby circumscribed and diminished is not one which
any Greek held." (Urmson, 2001, p. 12). The point here is that Aristotle was misled by the
cultural beliefs of his society into concluding that women and slaves were not among the
lucky who could potentially be eudaimon.
At the same time, philosophers also readily agree that Aristotle's error of fact
(regarding who could experience eudaimonia) does not in and of itself negate the truth of
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his ethical theory based on what he called the "doctrine of the mean" (e.g., Hughes, 2001;
Norton, 1976; Urmson, 2001). More on this later, for now it is important to bring attention
to the fact that Aristotle's (1963; 1985) ethical theory does much to complement Abraham
Maslow's (e.g., 1993; 1970; 1968) theory on personality development (e.g., Kraut, 1979;
Norton, 1976; Waterman, 1993). In fact, the moral question at the beginning of Aristotle's
Nichomachean Ethics is clearly a personality question: What kind of person ought I to be?
(e.g., Aristotle, 1985; Hughes, 2001; Urmson, 2001). Clearly this question has and
continues to influence the work of religious scholars as well as the pious: Making reference
to the second coming and exhorting people to live virtuously, the Apostle Paul also asked,
"What sort of person ought [you] to be, conducting yourselves in holiness and devotion"
(Second Peter 3:11).
Such ancient wisdom has stood the test of time. Throughout this chapter, the stated
views of diverse scholars acknowledge something sacred and holy in the process of
becoming who one ought to be; and, thus there is much literature related to the importance
of contemplation and willingness to receive guidance from a higher power for right
thinking and right living, which leads to a personally meaningful and productive life (e.g.,
Frankl, 1973; Maslow, 1976; Palmer, 2004). Those who seek righteousness and strive to do
the will of God as an end in itself are blessed with knowledge of their inner truth and a felt
purpose in life, as well as with wisdom to act rightly - the expression of wisdom yields
peace and joy, true happiness (e.g., Augustine, 1993; Frankl, 1973; Maslow, 1993).
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Maslow's adoption of the word self-actualization; and, a resurgence of the term
eudaimonia.
While Aristotle's insatiable desire for knowledge seems to have led him to observe and
learn as much as possible about the world and people around him, Maslow's inspiration to
study society's creme of the crop, so to speak, reportedly sprouted from personal feelings
towards two of his professors: It "started out as the effort of a young intellectual to try to
understand two of his teachers whom he loved, adored and admired and who were very,
very wonderful people" (Maslow, 1993, p. 40). As a young scholar, Maslow took it upon
himself to explore his professors' salient personality traits; and, when themes began to
emerge he decided to continue his study by purposefully selecting other individuals whom
he also considered highly evolved (Maslow, 1993). To help describe the high caliber
people in his studies, he borrowed the term self-actualization from pioneering
neuropsychologist Kurt Goldstein (Maslow, 1993).
Yet, the term self-actualization only implies the full development of one's potentialities
- so to scholars and lay persons alike it can also mistakenly imply selfish ambition (e.g.,
Maslow, 1968; Schwartz, 1996). Consequently, at least until a word is coined and accepted
to more fully describe the universal underlying factors and personality traits involved in
actualizing human potential, fruitful discussions concerning this subject will invariably link
the ancient philosophical and contemporary psychological terms.
For some time now, psychologists writing about self-actualizing behavior have
incorporated the word eudaimonia. Brown and Ryan (2003), for example, classified
instruments designed to measure self-actualizing behavior and various other instruments
associated with the concept of psychological well-being (i.e., "personal well-being" and
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"subjective vitality") under the category of "eudaimonic well-being" scales. Eudaimonia
has also been "operationalized with assessments of purpose in life, personal growth,
autonomy, environmental mastery, self-acceptance, and positive relations with others"
(e.g., Ryff, Keyes, Hughes, 2003 p. 275; Keys, Ryff, Shmotkin, 2002; Waterman, 1993). In
fact, self-actualization has been conceptually defined by a number of prominent humanistic
psychologists in much the same way as Norton (1976) defined eudaimonia. Norton (1976)
defined eudaimonia as a feeling and a condition: as a feeling it intuits the right desire
needed to form the habit of expressing inner truth comprised of virtues and natural talents
and excellences; as a condition it refers to the flourishing life, a life filled with meaning and
purpose; happiness and ultimate psychological well-being due to the habit of expressing the
virtues. This explanation of eudaimonia is also viewed as the most encompassing way to
explain self-actualization. Specifically, the authors of the survey chosen for this study to
measure teachers' levels of self-actualization reflect Norton's (1976) definition of
eudaimonia in their conceptualization of self-actualization.
There is an empirical relationship between self-actualization and mindfulness.
As well, the authors of the survey selected for this study to measure teachers' levels of
mindfulness have empirically associated mindfulness (defined as a fully present state of
attention and awareness) with various "eudaimonic well-being scales" (Brown & Ryan,
2003). Many contemporary scholars have observed and noted a high level of "undistorted"
awareness among "high functioning" persons (e.g., Langer, 1997; Maslow, 1970; Rogers,
1989). Rewinding to ancient times, Aristotle's (1963; 1985) description of eudaimonia also
included the practice of exercising mindfulness in the manner described by Brown and
Ryan (2003) - namely, in order to deliberately hit the mark of virtue, Aristotle (1963;
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1985) taught that it was necessary to exercise nonjudgmental openness to experience in
terms of what is felt and sensed in relation to what is actually occurring in the environment
at that moment. The positive relationship between mindfulness and self-actualization
suggests that mindfulness as described by Brown and Ryan (2003) can be understood as an
important component of eudaimonia (or self-actualization). In other words, while
mindfulness defined as a one dimensional concept is distinct, it still falls under the larger
conceptual umbrella of eudaimonia (e.g., Brown and Ryan, 2003).
Scholars tend to weave webs of conceptual definitions.
Within the scholarly literature related to mindfulness, eudaimonia and self-actualization
there exists a variety of definitions that have amassed over the centuries. Consider for
example how scholars on one end of the spectrum refer to mindfulness in terms of "pure
awareness" while others on the opposite end use the word mindfulness in a rich,
multidimensional way that leads to enlightenment (e.g., Mace, 2008). And, as previously
mentioned, some philosophers translate the concept of eudaimonia as happiness (e.g.,
Long, 1996) while others believe a more accurate interpretation is self-actualization (e.g.,
Kraut, 1979; Norton, 1976; Waterman, 1993). As is the case with many abstract words, the
context in which the terms self-actualization, eudaimonia and mindfulness are used is often
the best indicator of the meaning intended by the author.
Depending on the context in which eudaimonia appears, it is quite possible that
separate translations or even a more encompassing translation of eudaimonia is necessary
for philosophers to fully explicate Aristotle's ethical theory (e.g., Hughes, 2001; Urmson,
2001). In certain passages where Aristotle refers to man's highest pursuit arrived at through
the exercise of virtuous choices, eudaimonia translated as happiness can be construed as an
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acceptable translation (e.g., Long, 1996; Waterman, 1993). However, in other passages,
particularly those passages in which Aristotle refers to eudaimonia as the internal compass,
the feeling that prompts the exercise of virtue or contemplation for virtuous choices, it is
more fitting to translate eudaimonia as self-actualization (Kraut 1979; 1989; Norton, 1976).
Because wise choices inevitably result in outcomes such as growth, integration, peace, selffulfillment and true happiness, it seems logical to translate eudaimonia as self-actualization
- particularly since both terms (self-actualization and eudaimonia) refer to virtuous
behavior as well as ensuing happiness (e.g., Aristotle, 1985; Maslow, 1993; Norton, 1976).
While it is important to ask whether the translation of eudaimonia as happiness is an
oversimplification as some philosophers contend (e.g., Kraut, 1979; 1989; Norton, 1976;
Urmson, 2001) - that is not the purpose of this study. Rather, the relevance of bringing
eudaimonia into the discussion as a central component of this literature review is based on
the fact that a number of scholars (including the authors of the surveys selected for this
study) agree in one way or another that association with the ancient concept enriches the
conceptual explanation and theoretical understanding of self-actualization. After all, the
term eudaimonia highlights the observation of holiness in the concept of self-actualization;
the expression of one's inner core, comprised of moral virtues and natural talents, can be
and is understood as a spiritual endeavor (e.g., Frankl, 1973; Maslow, 1993; Rogers, 1989).
According to ancient and contemporary wisdom, virtuous people are happy, blessed
and successful because they are good and able to express the good in their soul - and they
are inclined to do so in right and reasonable ways; although happiness is their reward, their
motivation does not solely derive from a desire to be happy (e.g., Kraut 1979; 1989). This
ancient wisdom is recorded in the Gospels of Matthew and of Luke in the context of Jesus
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reminding his disciples to consistently prioritize their relationship with God for right living
above concerns regarding basic human needs and desires: "Seek first the kingdom of God
and His righteousness, and all these things shall be added to you" (Matthew 6:33).
Mindfulness, viewed under the umbrella of self-actualization (e.g., Brown and Ryan,
2003), is also connected to spirituality (e.g., Hanh, 1992; Mace, 2008). For example,
Buber's (1989) notion of the "I - Thou" encounter brought to the table the effects of
relating to others in a fully present manner. Such "I - Thou" encounters are essential to
Rogers's (1980) notion of student centered teaching. The ability to encounter each student
in terms of their full potential as a human being, according to psychologists and
sociologists alike, requires a highly evolved, mindful teacher (e.g., Maslow, 1993; Parker,
1998; Rogers, 1980). To illustrate the array of growth producing attitudes and outcomes
attributed to teaching that involves "I - Thou" encounters, exemplars of self-actualization in
education are included in this chapter.
Ancient and contemporary scholars agree that to be consistent as a eudaimon role
model requires contemplation or "inner work" because the expression of right desire often
requires courage as well as discernment and discernment often requires contemplation
(e.g., Aristotle, 1963; 1985; Johnson, 1993; Palmer, 2004). Naturally, then, to consistently
express one's needs, desires and passions through wise actions (as opposed to mindless or
destructive projections) requires the tendency to engage in contemplation and to act with
full awareness (e.g., Aristotle, 1963; Augustine, 1993; Johnson, 1993; Rolheiser, 1999).
If one conceives of spirituality in the manner that Father Ronald Rolheiser (1999)
defined it, spirituality is the expression of one's desires - be they good or bad.
Consequently, Rolheiser (1999) specified that the expression of "healthy spirituality"
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requires the expression of right desires channeled in a virtuous and productive way. Or,
quite frankly healthy spirituality is tantamount to behavior that is self-actualizing. So,
reference to the concept of spirituality within this context appropriately refers to and
suggests love of inner work because such work results in healthy spirituality (e.g.,
Csikszentmihalyi, 1993; Johnson, 1993; Rolheiser, 1999). Subsequently, a discussion
related to the role of spirituality on personality development is included within this chapter.
Rationale for the inclusion of other relevant factors associated with self-actualization.
Given the distinct particulars associated with the concept self-actualizing behavior (i.e.,
expression of virtue and personal excellences) several well-known human development
theories were included in this discussion - among them, Carol Gilligan's theory of moral
development. Her perspective on moral development was appropriately included because it
is notably centered on the notion of caring and a desire to do the right thing for the sake of
positive outcomes that benefit the self and others and for the sake of nurturing relationships
and expressing authenticity. As well, her voice was considered of particularly relevance to
the discussion in light of the manner in which self-actualization was operationalized by the
authors of the selected survey.
Csikszentmihalyi's (2000) flow theory was included in this literature reviewbecause not
only has it been empirically connected to the notion of self-actualization (Waterman,
1993), but there is empirical evidence that when teachers are experiencing flow, their
students are increasingly engaged cognitively with the subject matter (e.g., Zhu, 2001).
Moreover, Maslow (1968) had theoretically connected "flow" experiences, which he
referred to as a kind of "peak" experience, to the process of actualizing one's potentialities.
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He considered that highly self-actualizing individuals tended to experience considerably
more peak experiences than average individuals (e.g. Maslow, 1968).
Within his thick and rich descriptions, Maslow noted that the process of becoming fully
who one is meant to be is similar to Erikson's (1997) stages of human development, but
different in that the focus remains on the human will to take responsibility rather than social
pressure to develop a given psychosocial strength at a particular stage in life (Maslow,
1993). Roberto Assagioli (2007) took this psychological precept a step further by writing a
guide to self-actualization based on the "act of will". The particulars associated with selfactualizing behavior i.e., contemplation, mindfulness, the exercise of virtue, flow
experiences etc., begin with the will (e.g., Assagioli, 2002; Maslow, 1968; May, 1969)
Clearly, when considering the relevance of developing a virtuous character in order to
consistently make responsible choices (e.g., Assagioli, 2002; Aristotle, 1963; Maslow,
1968) one would be remiss in a dissertation such as this to ignore the discussion of the will.
In fact, as revealed in a later section of this chapter, the term eudaimonia can be validly
translated as the will parted of iniquity. A person with a will to consistently walk away
from sin due to their desire and ability to consistently take responsibility in the right way
with regard to all aspects of life is considered eudaimonic, wise, and highly selfactualizing; this is respectively the case from philosophical, theological and psychological
perspectives. Thus, Aristotelian and Stoic teachings, as well as Saint Augustine's and
Dostoyevsky's as well as Assagioli's perspectives on the will are appropriately woven into
the discussion. These perspectives on the will provide the kind of language necessary for a
deeper and richer understanding of self-actualization.
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In fact, the array of scholarly voices harmonized in this review of the related literature
strengthened the notion of self-actualization as a unified theory and laid the groundwork for
further discussion in chapter 5.
In the following section, a brief historical overview of empirical studies is presented to
support the rationale for this particular study. In subsequent sections, the particulars
associated with the concept of self-actualization from a variety of perspectives are explored
in order to show that a unified theory of self-actualization does indeed exist. In general, all
facets of this literature review, in one way or another support the notion that the most
important purpose of education is to encourage self-actualizing behavior in students; this of
course requires teachers to have the internal wherewithal to express their own inner truth in
mindful and often creative ways (e.g., hooks, 1994; Langer, 1997; Palmer, 2004).
Empirical Studies Involving the Concept of Self-Actualization
Given the obvious benefits for humanity associated with self-actualization, after
scholars like Maslow, Rogers, Frankl and others began publishing and lecturing on the
subject, hundreds of studies were subsequently conducted in the sixties, seventies and
eighties to test the concept of becoming self-actualized. Many of these studies were
conducted to yield relevant information about teachers for staff development and teacher
assessment. However, since the older studies used psychometric instruments that are now
considered less than reliable and valid, their associated findings should be re-evaluated
(e.g., Weiss, 1991).
Studies that looked at teacher's level of self-actualization in relation to teacher
burnout (e.g., Malanowski & Wood, 1984); or, faculty and age in relation to selfactualization (e.g., Hawkins, Hawkins & Ryan, 1989); as well as teacher's perceived levels
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of self-actualization and effective pedagogy (e.g., Breiter, 1973) all relied on the Personal
Orientation Inventory (POI). The POI was first introduced in 1966 and later revised as the
Personal Orientation Dimension (POD) by Shostrom in 1974. The POI and POD were the
first instruments developed to gauge an individual's level of self-actualization. These
instruments have since been characterized as having low internal consistency and other
poor psychometric properties (e.g., Weiss, 1991; Lefrancois, Leclerc, Dube, Hebert,
Gaulin, 1998). A shortened version of the POI called the Shortened Index of SelfActualization (SI) was introduced in 1986; it has good test retest reliability, but its
construct validity, based on the POI, has come under question (e.g., Weiss, 1991).
So, while some researchers attempted to assess self-actualizing behavior through the
use of personality inventories, others relied on the POI, POD or SI. As a result, it is not
surprising that distinct empirical studies designed to measure similar phenomenon yielded
very different results. For example, using a convenience sample of one hundred and twenty
three student teachers, Henjum (1983) investigated the relationship between perspective
teachers' "self-actualizing" personality characteristics and their level of effectiveness in the
classroom. Those perspective teachers considered to be highly "self-actualizing" received
significantly higher "teacher effectiveness ratings" (from their college instructors as well as
from the students they taught) when compared to their peers who expressed lower levels of
"self-actualizing" personality traits. This study substituted the Cattell Sixteen Personality
Factor Inventory (which has since been revised several times) in lieu of a valid and reliable
measure of self-actualization. However, a similar study using the POI and Teacher
Performance Inventory did not find a relationship between self-actualized teachers and
teachers' performance (Breiter, 1973).
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Meanwhile, scholars in the helping professions continued to study and write about the
importance of self-actualizing or highly functioning behavior: Carl Rogers, for example,
observed that therapists or teachers who are able to express authentic "unconditional
positive regard" for clients or students coupled with an ability to sense the particular issue
at hand and to communicate empathy, were better able to facilitate psychological growth
and learning (e.g., Rogers, 1989). As Maslow (1968) put it, by being a high functioning
person or by living in a highly symbiotic society, a parent, teacher or culture does not
create a human being; "It doesn't implant within him the ability to love, or to be curious, or
to philosophize, or to symbolize, or to be creative. Rather it permits, or fosters, or
encourages or helps what exists in embryo to become real and actual" (p. 176).
Thus, an individual's tendency to self-actualize is generally perceived as difficult to
measure in large part due to the complexity of internal and external factors that affect this
process of becoming. Yet, Maslow (1993) himself anticipated and by his writing appeared
to truly believe that a person's self-actualizing tendency could be reliably assessed or
measured in a quantitative and normative fashion. So, while many of the instruments
formerly used to measure self-actualizing behavior have been deemed questionable, this
study was deemed feasible, important and timely in part because a recently designed valid
and reliable instrument for this purpose is now available: The Measure of SelfActualization of Potential (MAP) by Leclerc, Lefrancois, Dube, Hebert, Gaulin (1999) was
employed in this study. An overview of self-actualization precedes the introduction of the
MAP questionnaire to present the reader with the essential particulars, which comprise the
theoretical framework. In this way, the readers can in turn judge for themselves the validity

34

of the MAP authors' conceptual definition and core indicators used to measure teachers'
levels of SA in this study.
Overview of Self-Actualization
Like eudaimonia, self-actualization has been explained as both a process and an end
state (e.g., Kraut, 1979; Norton, 1976; Maslow, 1993). As an end state, SA has been
characterized as ultimate psychological well-being or "eudiamonic happiness" (e.g.,
Maslow, 1993; Norton, 1976; Waterman, 1993). As a process, self-actualization involves
mindful awareness of and responsible action taken towards the development of one's innate
talents and character via the expression of one's inner truth; this theoretically necessitates
opportunities and inheres openness to experience (e.g., Brown & Ryan, 2003; Maslow,
1993; Rogers, 1989). More specifically, people engage in self-actualizing behavior every
time they wholeheartedly choose to accept responsibility for their actions or inactions (e.g.,
Hanh, 1992; Maslow, 1993; May, 1969). The personal nudge, or felt spiritual prompting to
take responsibility is often indicative of a value or natural talent embedded in one's
personal self-structure asking to be actualized - Maslow (e.g., 1968; 1993) called these
values the "being values", or (B-Values for short).
Psychologists have long recognized the notion that a healthy will is developed in early
childhood as a product of love, which in turn produces hope (e.g., Erikson, 1997; May,
1969; Maslow, 1968). It follows, noted Maslow (1993), that to fully actualize one's
potentialities requires a focus on the will to consistently maintain a healthy will in all stages
of human development. Erikson's model (e.g., 1997) of psychosocial development outlines
stages of life that begin in early childhood with the materialization of hope and will; the
model suggests a progressive accumulation of human strengths or weaknesses that emerge
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throughout the lifespan given the individual's responses and ability to resolve universal
"psychosocial crisis". While, Erikson (1997) did stipulate that the resolution of each crisis
that emerges is dependent on the person's will to take responsibility, his stage theory
involves a focus on psychosocial crises imposed on the individual by society during certain
stages of development.
Like Maslow's hierarchy of needs, Erikson's model of psychosocial development is
fluid in that no psychosocial strength is ever considered fully developed (as no need fully
satisfied in Maslow's model). However, once a psychosocial strength has been successfully
acquired (i.e., hope, will, purpose, competence ... wisdom), the individual (male or female
and irrespective of ethnicity) will tend throughout the life span to encounter situations that
may strengthen or weaken the chain of personality strengths - the outcome of which
depends on the person's will (Erikson, 1997). Theoretically, the will is kept healthy
through the acceptance of responsibility and expression and acceptance of love for hope
and faith (e.g., Erikson, 1997; Maslow, 1970; May, 1969).
A focus on the human will, then, as opposed to Freud's notion of the id, ego and super
ego, lifts the fog surrounding the essence of human potential (e.g., Assagioli, 2007;
Maslow, 1968; May, 1969). In essence, ancient and contemporary scholars have observed
and noted from various perspectives that the human will develops its own potentialities or
grasps. People dodge responsibility to their own demise or chagrin, but when powered by
faith, hope and love to take responsibility, growth and well-being result (e.g., Augustine,
1993; Maslow, 1968; May, 1968; Erikson, 1997). Without faith, hope and love, people
have expressed feeling a sense of impending doom or overwhelming anxiety that prompts
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them to grasp at any environmental stimuli capable of producing hedonic pleasure or a
form of psychological escape (e.g., May, 1969).
The theoretical connections between love, care and a healthy will to self-actualize.
In his book Love and Will, Rollo May (1969) explained that in order to obtain ultimate
psychological well-being, one must experience love in order to care enough to consciously
strengthen and form a healthy will - a will to acknowledge and nurture personal interests
and values through right action . In Erikson's psychosocial stages of human development
love also precedes the virtue of care. And, in terms of helping others actualize their
potentialities, Rogers (1980; 1989) stressed the importance of offering "unconditional
positive regard" towards one's students, clients or children. The notion of nurturing selfactualization in others through the expression of "unconditional positive regard" is in sync
with Maslow's Hierarchy of Needs (1970) as it serves to satisfy the human need for love
and belonging.
From a theological perspective, the ability to care deeply enough to form highly selfactualizing habits (i.e., conscious awareness; acceptance of responsibility; expression of
virtue and voice) derives from God's Grace, from unearned favor from God (e.g.,
Augustine, 1993). And, indeed psychologists have acknowledged something spiritual even mysterious about the motivation, the will one needs to become who one is meant to be
(e.g., Emmons, 2000; Frankl, 1973; Maslow, 1968; 1976; 1993). They essentially agree that
the motivation to self-actualize comes from a source of profound love and they then move
on to explain the process of SA by focusing on the will (e.g., Assagioli, 2007; Frankl, 1973;
May, 1969).
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Robert Assagioli (2007) shed light on the development of an ideal human will as the
way to actualize one's potentialities. In his book The Act of Will: A guide to SelfActualisation and Self-Realisation, he asserts that with our will we essentially determine
what we pay attention to, how much energy or power to expend; and in what way and for
how long. From Assagioli's perspective, a highly self-actualizing person will have
developed a 1) strong will characterized by personal power, passion, persistence and
resoluteness; 2) a skilled will showing mastery, attention, organization; 3) and a good will
with its energy derived from selfless, unconditional love that fuels virtuous behavior i.e.,
prudence, courage, justice, temperance and wisdom. A person who consistently exercises
such a will is capable of moving into the next level of development - the transcendent
level, a level in which one's personal will "embodies and demonstrates the Universal,
Transcendent Will" (e.g., Assagioli, 2007, p. 18; Augustine, 1993; Maslow, 1976).
The notion of transcending one's human will, of consistently living virtuously and in
the light of God's Love is an integral part of diverse religious and spiritual teachings. As
Father Leonard Foley explains, "It is not just a psychological 'inspiration' - though it
should be that too. It is God offering and giving us the power to make courageous and
generous decisions and to do the good thing" (Foley, 2005, p. 181). The psychological
"inspiration" Foley referred to in the above quote has to do with the uniquely
individualized motivation behind the deliberate expression of one's inner core in a wise
way (e.g., Aristotle, 1985; Assagioli, 2007; Maslow, 1968). That the human will is in
"direct contact with the conscious I or personal self, explains the close connection
between who one is and the strength and quality of the person's will (Assagioli, 2007). So,
to transcend one's personal will to do the Will of God (which invariably is the virtuous
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thing to do) will logically have a profound effect on the self (e.g., Assagioli, 2007; Erikson,
1997; Maslow, 1976).
The effect on one's sense of self via transcendence is relevant to a deeper
understanding of human development, specifically of Erikson's (1997) final stages of
psychosocial development. According to Erikson (1997), the person who transcends a
firmly established sense of self (personal identity) must not only choose to do so, but also
have a will prepared to let go and let God, so to speak. In Erikson's ninth stage of
'gerotranscedance' (which comes after the successful integration of Wisdom) the person
experiences oneness with humanity, nature, and the universe without losing their
established sense of self or individuality (Erikson, 1997).
The SA process involves identity formation.
Psychologists such as Erikson, Maslow, May, Rogers and others agree that healthy
identity formation comes from accepting responsibility in alignment with one's values and
interests, which in turn provides a sense of purpose in life. Inner growth and identity
formation is facilitated by experiences that provide opportunities for the expression of
virtue and avenues to hone competences - particularly in those areas that resonate with
one's self-structure (e.g., Csikszentmihalyi, 1993; Maslow, 1968; Waterman, 1993). As
Aristotle taught (1963; 1985), to capitalize on such experiences, which provide personal
meaning and purpose, requires the internal resources to exercise reason, which results in
taking responsibility. The courage to take responsibility yields rewards including happiness
and self-fulfillment (e.g., Assagiol, 2007; Maslow, 1993; Waterman, 1990).
The exercise of reason is also necessary for the establishment of right relationships; and
healthy relationships play an important role in healthy identity formation (Erikson, 1997;
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Gilligan, 2000; Maslow, 1968). Aristotle (1963; 1985), acknowledging that humans are
social creatures in need of right relationships, also made the connection between identity
formation and the actualization of one's potentiality. Although Aristotle (1963; 1985)
observed that friends, acquaintances, and especially family members can help one become
increasingly self-aware and accepting of who one is and of who one can become, he did not
believe that women were capable of reaching the state of eudaimonia (e.g., Aristotle, 1963;
1985). Gilligan's (2000) contribution to the literature showed that gender is not a
significant predictor of moral development; her work highlighted female strengths,
particularly the importance of care in moral development.
That the way of love gives birth to care and that care is a crucial aspect of human
development can not be over emphasized (e.g., Erikson, 1997; Gilligan, 2000, May, 1969)
because, as stated earlier, actualizing one's intrinsic values (both idiosyncratic and
universal) requires a will formed and powered by love; love is necessary in order to care
deeply enough about goals rooted in the B-Values (e.g., Frankl, 1973; Maslow, 1993; May,
1969). While Maslow acknowledged that values are partly chosen, he along with his
contemporaries stressed the importance of discovering one's innate values, B-Values.
Through realization of the deep seeded values of one's being, people experience a greater
sense of meaning and purpose in life; experiences leading to self-awareness require the will
to grow and to change (e.g., Frankl, 1973; Maslow, 1968; May, 1969).
As, many a parent has observed, children begin to assert their will (to accept
responsibility to do things for themselves) between the ages of one and three (e.g., Erikson,
1997). They consciously accept the challenge of learning to feed themselves, to walk, to
talk. Without conscious awareness there can be no sense of responsibility; and, we know
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that the act of accepting responsibility leads one to set and pursue personally worthy and
growth producing goals (Frankl, 1973, p. 6). Victor Frankl (1973) described the human will
as the "bearer of responsibility". When the "bearer of responsibility" perseveres throughout
the psychosocial stages of development, then an uninterrupted ideal self-actualizing growth
cycle can be realized (e.g., Assagioli, 2007; Erikson, 1997; Frankl, 1973). In such ideal
cases, the unconscious human wholeness present at birth is consciously present in the
mature adult (e.g., Johnson, 1993); whom psychologists categorize as high functioning,
fully human, fully integrated or self-actualized (e.g., Assagioli, 2007; Frankl, 1973;
Maslow, 1993).
High functioning people tend to perpetuate cycles of positive growth and development
in ways that positively influence those around them; thus, they tend to live in harmony with
themselves and others because they do not ignore or repress their felt sense of
responsibility (e.g., Frankl, 1973; Maslow, 1968; 1970; 1993; May, 1969). Compared to
average people, they possess a greater openness to experiences and a greater willingness to
take responsibility (e.g., Assagioli, 2007; Frankl, 1973; Maslow, 1993). They are aware of
the positive outcomes associated with wise acceptance of responsibility i.e., growth in
terms of increased knowledge, understanding, ability or skill, inner peace, compassion,
empathy, social justice and charity etc. (e.g., Frankl, 1973; Hanh, 1992; Palmer, 1998).
There is freedom and destiny in self-actualizing behavior.
Without conscious awareness of their inner core, their innate values, how can the
person consciously seek opportunities for growth? People have been known to achieve
freedom from addictions, and to gain the courage to acknowledge and change all manner of
negative or destructive conscious or unconscious behaviors and attitudes through increased
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self-awareness, as well as the exercise of reason and the acceptance of responsibility (e.g.,
Frankl, 1973; Maslow, 1970; May, 1969). Conscious awareness coupled with the desire
and will to do the right thing irrespective of the possibility of loss, be it of a relational or
material nature, leads to self-actualizing behavior (e.g., Augustine, 1993; Frankl, 1973;
Maslow, 1968; 1970; 1993). Frankl (1973) taught that freedom/rom self-destructive
behavior and freedom/rom hindering attitudes opens a way towards growth, selffulfillment and personal destiny (Frankl, 1973; May, 1969; Norton, 1976).
It is also common and ancient wisdom that conscious awareness coupled with a good
will enables individuals to walk away from sin, from vice, from actions that are destructive,
mean or ignorant (e.g., Aristotle, 1963; 1985; Augustine, 1993; Frankl, 1973). Virtuous
actions and wise decisions are often made after contemplation or prayer or spontaneously,
particularly for those with a strong, good, skilled and thus effective will (e.g., Assagioli,
2007; Augustine, 1993; Maslow, 1993). This ancient wisdom is recorded in Proverbs: "I
wisdom dwell with prudence and find out knowledge and discretion" (Proverbs 8:11).
Augustine (1993) described sin as a turning away from knowledge, as an offense against
God; he considered any thought, action or behavior that flies in the face of reason, of truth
and of virtue an affront to God and thus a hindering of one's own personal growth and
well-being.
As previously mentioned, freedom to grow and to become what one is destined to
become theoretically involves love and Grace, which fuels faith and hope to
wholeheartedly accept responsibility to do the right thing (e.g., Frankl, 1973; Maslow,
1976; May, 1969). Whether highly self-actualizing people consciously map a course
towards their desired outcome or spontaneous express their intrinsic values, their
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motivation stems from right desires based on goodness and derived of love - not skewed
desires (e.g., Augustine, 1993; Frankl, 1973; May, 1969). Aristotle rightly observed, and
contemporary psychologists have long since concurred that the expressions of universal
intrinsic values, such as truth, beauty, goodness, wholeness, justice, order etc., produce
good effects and often leave the individual with a felt sense of happiness and purpose and
direction or destiny in life (e.g., Aristotle, 1963; 1985; Frankl, 1973; Maslow, 1993).
Biology and society influence self-actualizing behavior.
As the noted scholars have contended time and again, this notion of self-actualization is
not separate from one's biological and sociological destiny. To actualize one's
potentialities, it is important to acknowledge and work with what is present internally and
externally: "We must never forget that all human freedom is contingent upon destiny to the
extent that it can unfold only within destiny and by working upon it" (Frankl, 1973, p. 78).
Or, to give this basic psychological tenet poetic expression: A sense of purpose and
meaning in life "occurs gradually over a lifetime, as the covenant between inner and outer
matures" (Mathieu, 1991, p. 4).
So while freedom to grow, to actualize one's potentialities is essentially rooted in
taking responsibility to shape the future, it must be done in a way that resonates
authentically with one's self-structure and the opportunities provided in one's environment
(e.g., Frankl, 1973; Maslow, 1968; Parker, 2004). Frankl, like many of his contemporaries
and followers, proposed that when we accept responsibility we tend to find out who we
ought to be through the discovery of our strengths and limitations, and thus we are pointed
in a direction that can lead to a conscious sense of wholeness, of integration and
connectedness (e.g., Csikszentmihalyi, 1993; Frankl, 1973; Maslow, 1993). From a

43

Theological perspective one's self-structure or "Real Self was created in consonance with
one's biological makeup, which many believe aligns with Providence or God's Ultimate
Will for one's destiny (e.g., Augustine, 1993; Frankl, 1973; Maslow, 1976).
Explicit connections between SA, spirituality and education.
To help students create growth producing habits requires highly self-actualizing
teachers that convey "unconditional positive regard" and model appropriate expression of
their values and interests (e.g., Palmer, 1998; Malsow, 1993; Rogers, 1989). Such teachers
have been historically known for their ability to encourage students to actively pursue
eternal things over temporal desires (e.g., Aristotle, 1963; 1985; Augustine, 1993; Palmer,
1998) - in Maslow's (1993) terminology, eternal things (the virtues and excellences) meant
the "Being Values" (truth, wisdom, justice, integrity, beauty etc.).
Not surprisingly, Frankl, Rogers, Maslow and others have observed that those with a
mature religious bent are equipped to readily and easily prioritize eternal values over
temporal ones. Thus, mature religious people reportedly tend to find much more sacred
meaning and purpose in their vocations, their family life, leisure activities and daily
challenges. It could be, as Frankl (1973) suggested, that reporting to the "task master
Himself yields a felt sense of peace, direction, and fulfillment.
Maslow (1968; 1993) likened the "spiritual life" to the "Being-Values" (B-Values); and
the expression of B-Values he associated with "peak experience". To be clear, the BValues comprise the inner core or "Real Self; they do not consist of our attitude towards
these Being-Values, which are worthy of our love, awe and devotion, but rather the
personal expression and thus actualization of the B-Values themselves, which lead to
integration and growth (Maslow, 1968; 1993). The more we actualize our B-Values by
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choosing to exercise right thoughts and actions, the closer we get to the realization of our
own potential (e.g., Maslow, 1968; 1970; 1993).
Since expression of the B-Values produces good effects, Maslow clearly spoke of what
Rolheiser (1999) more recently referred to as a healthy spirituality versus a destructive one.
This is important to note because as Rolheiser (1999) explained in his book, The Holy
Longing, spirituality is simply the expression of "our inner fire"; it is essentially about how
we channel our "longings". As a result, one's spirituality can be characterized by what we
do with our desires and can thus be either good or bad (Rolheiser, 1999). The virtuous
expression of desires (as opposed to skewed desires) will inevitably lead to growth and
integration versus disintegration: "The healthy soul keeps us both energized and glued
together" (Rolheiser, 1999, p. 12).
Theoretically, because of the healthy spiritual nature of highly self-actualizing
individuals, many people feel intimidated in their presence; and, their feelings of
inferiority, if not brought into conscious awareness can lead to hostility (e.g., Maslow,
1993; Palmer, 1998; Rogers, 1989). Because awareness of one's reaction to such
individuals can lead some people to the accept responsibility for the development of their
own potentialities and because highly self-actualizing teachers tend to understand this
dynamic - they consciously strive to create and maintain the kind of relationships that lead
to mutual growth (e.g., Rogers, 1989; Maslow, 1993; Palmer, 1998). Such dynamics will
be discussed in greater detail after a brief discussion of the condition necessary to engender
the trust necessary for such healthy relationships to blossom.
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The 7 - Thou' relationship.
Carl Rogers, known for prioritizing "unconditional positive regard" for the client in his
therapy and for popularizing student centered teaching, brought to the table an "I-Thou"
reverent relationship that is always therapeutic: "When these conditions are achieved, I
become a companion to my client, accompanying him in the frightening search for himself,
which he now feels free to undertake" (Rogers, 1989, p. 34). The conditions that Rogers
speaks of are as follows: In the realm of "Thou" there are no bounds, but rather a cosmic
quality of oneness, of authentic wholeness and completeness (Buber, 1986). Like
mindfulness defined by Brown and Ryan (2003), such "I-Thou" encounters, wrote Martin
Buber (1986) require the suspension of judgment and full acceptance of who or what you
are paying attention to. As well, Buber (1986) emphasized the full acceptance of the other
human being through mature and unconditional love.
"So long as love is 'blind', that is, so long as it does not see a whole being, it is not
truly under the sway of the primary word of relation" (Buber, 1986, p. 30). That primary
word of relation is the "I - Thou"; the other primary word Buber speaks of is the
combination of " I - It" (Buber, 1986). To experience an 'I-Thou' encounter, which is more
vivid and alive and meaningful and the "I - It", there must, to reiterate for emphasis, be
complete acceptance of the other due to unconditional love (Buber, 1986). Whereas, in the
typical 'I - it' relationship, people naturally categorizes or compartmentalizes in their
attempts to understand and to organize information about others (Buber, 1986). While the
T - it' relationship is a natural and a necessary part of making sense of relationships as well
as the world, this kind of encounter is not in the realm of a fully present state, but rather of
the past (Buber, 1986). "The 'it' is the eternal chrysalis, the Thou the eternal butterfly -
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except that situations do not always follow one another in clear succession, but often there
is a happening profoundly twofold, confusedly entangled" (Buber, 1986, p. 31).
Clearly, during the course of a school day there are many possibilities for the 'I-Thou'
encounter to occur (Buber, 1986). And, just as an 'I-Thou' encounter reflects wholeness,
teaching from within, from a place of authenticity and wholeness, can speak to the whole
individual i.e., hearts as well as the minds (Palmer, 1998). Teaching in this manner, which
inspires students to seek and to understand their own gifts, their own interests and their
own wholeness, becomes a spiritual endeavor or calling (e.g., hooks, 1994; Maslow, 1993;
Palmer, 1998). Knowing this, Parker Palmer (1998) has with his work encouraged teachers
to embark on spiritual journeys towards wholeness; the inner work could entail a focus on
increasing mindfulness through meditation as well as prayer and reflection and
introspection for increased self-knowledge, self-understanding and self-acceptance and
integration.
There is holiness in self-actualizing behavior.
Many highly self-actualizing individuals tend to transcend the physical, particularly
when necessary for survival (e.g., Assagioli, 2007; Frankl, 1973; Maslow, 1993). This
phenomenon, explained Frankl (1973) is due to their belief in God and their sacred attitude
towards life. It is not unlikely that Frankl experienced the actualization of his own potential
as a transformational leader during the time he spent in WWII concentration camps. He
described such highly self-actualizing leaders as having the wherewithal to trust God, to
believe in the goodness of humanity in the face of its inhumanity by focusing on and
remaining grateful for God's ineffable, authentic, unconditional love (Frankl, 1973). By so
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doing, he and many others were often able to transcend their situation and encourage others
to do the same (Frankl, 1976).
However, this is not to say that the WWII survivors described above, who may have
well qualified as mystics, sages, and saints, were perceived as such by their fellow cell
mates - at least not initially (e.g., Frankl, 1973). As previously mentioned, Maslow (1993)
acknowledged that being in the presence of a highly self-actualizing individual initially
brings out feelings of inferiority in person(s) striving towards self-actualization. He
juxtaposed this feeling or initial dynamic to the classical description given by Rudolf Otto
(1958) of "the awe before the highest" (Maslow ,1993, p.36).
Experiencing a sense of inferiority to the "Almighty" - that inherent initial feeling of
"daemonic dread" in the numinous that mystics initially report, is often in retrospect
understood as a signal for the possibility of growth and relationship with God (e.g., Otto,
1958). "Daemonic dread" refers to a human being's initial reaction to the non-rational
aspect of the Holy, that part of the Holy not referring to virtue and goodness, but rather a
sense of mystery, awe and inexplicable power (Otto, 1958). After the initial stirring of the
numinous, often experienced as 'daemonic dread', the relationship with the Holy can
develop into an 'I-Thou' relationship; and, the feeling of inferiority that the individual
initially experienced is overshadowed by the desire for personal transformation and
connection with the Holy (Otto, 1958). On a much smaller scale, such is the case between a
highly self-actualizing teacher and a responding student - the initial dread that the student
may experience turns into fascination and awe drawing the student closer and closer
eventually creating within him or her a reflection of possibility (e.g., hooks, 1994; Maslow,
1993; Rogers, 1989).
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The initial stirring in the soul, which Otto (1958) called "daemonic dread", sparks a
hunger for God. Similarly, by virtue of the imagined possibility of a relationship even
though the situation does not allow it, the highly self-actualized teacher can spark a hunger
for knowledge and truth in students (e.g., Maslow, 1993; hooks, 1994; Rogers, 1989).
Thus, to experience daemonic dread is to begin a process towards spiritual maturity; such
feelings compel one closer and closer to one's inner truth and hence to God - sometimes
resulting in complete transformation and the title of saint or mystic (Otto, 1958).
Once the numinous is stirred in the human soul, the quest for the Divine also stirs a
higher need to fulfill one's purpose, to meet one's destiny (e.g., Aristotle, 1963; 1985;
Frankl, 1973; Otto, 1958). "We have here an essential characteristic of the religious man:
He is a man who interprets his existence not only in terms of being responsible for
fulfilling his life tasks, but also as being responsible to the taskmaster" (Frankl, 1973, p.
58-59). After all, the Latin roots of the word religion essentially mean to heal by
reconnecting or binding back together that which was split by original sin (from re: back
and ligare: to bind together) (e.g., Johnson, 1993). Many authors have written about the
powerful and mysterious love of God as the source and creator of all things, as the spirit of
life that strengthens our will to make wise decisions - decisions that reflect standards of
behavior based on what ought to be (e.g., Emmons, 2000; Frankl, 1973; Maslow, 1976).
Spirituality perceived as an intelligence leading to SA.
Thus, viewing the process of psychological growth while concurrently holding this
theological perspective in mind clearly places the idea of self-actualization in a highly
spiritual, religious and moral realm. Maslow was quite explicit with his views regarding a
sense of holiness involved in self-actualization: "Being able to live in the B-Values
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somehow makes the body and all its appetites holy" (Maslow, 1993, p. 187). Knowing this,
Emmons (2000) attempted to integrate the concepts of spirituality and religiosity into a
kind of intelligence.
Emmons (2000) explained that his understanding of spirituality as an intelligence is
based on the notion that one's passion for God, for the "infinite", is expressed by achieving
goals and by nurturing relationships in ways that are healing, authentic and whole thus selfactualizing (Emmons, 2000); and, everyone agrees that self-actualizing behavior is
intelligent behavior. In other words, since the holy is a category of value from which goals
can emerge (Otto, 1958), goals associated with the Being Values (Maslow, 1968) emerge
from one's love of God and lead to growth, adaptive functioning and problem solving
(Emmons, 2000). The core components that Emmons (2000) found in "spiritual
intelligence", exemplified by people considered saintly, appear to meet most of Gardner's
criteria for a kind of intelligence. Emmons found that these abilities include:
1) the capacity to transcend the physical and material; 2) the ability to experience
heightened states of consciousness; 3) the ability to sanctify everyday experiences; 4)
the ability to utilize spiritual resources to solve problems and; 5) the capacity to be
virtuous (Emmons, 2000).
These "spiritual abilities" are not dissimilar to the themes that emerged among
Maslow's sample of highly self-actualizing individuals (e.g., 1993). Thus, Emmons (2000)
description of "spiritual intelligence", fully acknowledging his caveat that "viewing
spirituality as an intelligence does not imply that spirituality is nothing more than problem
solving" (p. 9), seemed to at least affirm the role of a healthy spirituality in self-actualizing
behavior. In other words, through the exercise of free will, people choose how to channel
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their energy; and when that energy is channeled in a way that facilitates integration,
promotes growth, and encourages peace and justice, then, it is considered a healthy
spirituality (Rolheiser, 1999).
As a way to promote healthy spirituality, in his book, The Doctor and the Soul, Frankl
(1973) made a point to discuss the important task of finding out, not what we expect from
life, but rather what life expects from us. This is important because as Palmer (1998; 2004)
also acknowledged in his writing, pursuing the goals that emerge from self-knowledge and
understanding leads one to contribute to life in a meaningful way. As Mathieu (1991)
would say, finding a meaningful vocation must be based on the discovery of one's innate
strengths and natural talents, only in this way can one create a sense of harmony with the
rhythm of life. Everyone has a place in our intricately, interconnected universe - finding
that special place yields a deep sense of purpose and meaning to life (Frankl, 1973)
According to Frankl (1973), religion often plays a significant role in self-actualizing
behavior because belief in Divine Providence is recourse towards a "super-meaning" of the
world as a whole. By being reconciled with God, the Creator and "Ultimate Task Master",
one experiences a valid and unshakable self-worth, which can serve to help one remain true
to one's values and even transcend difficult circumstances (e.g., Frankl, 1973). In this
study, the survey selected to measure teachers' levels of self-actualization (the MAP) does
not reference religion per se. However, items on the MAP do in a general sense describe
characteristics common to the communal spiritual endeavor of many churches i.e., to live
according to one's inner truth in harmony with others and thus become who we "ought" to
be for the betterment and benefit of all (e.g., Augustine, 1993; Leclerc, Lefrancois, Dube,
Gaulin, 1998; Maslow, 1993; Rolheiser, 1999). Theoretically, from a religious perspective,
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then, people are a lot more productive in the light of God than in the wishes of man. This
theoretical insight is expounded upon in later section of this chapter in which eudaimonia is
translated from a theological perspective.
Eudaimonia and self-actualization connected to flow experiences.
Waterman (1993) has conducted studies that show a significant relationship between
self-actualizing activities that present opportunities for "flow" experiences to occur and
what he referred to as "eudaimonic happiness". "Flow" involves the experience of being so
completely immersed in an activity that one becomes lost in it to the extent that the activity
becomes part of who one is (integration); by becoming one with the activity, the person in
flow experiences an integral feeling of joy due to the felt inner connectedness of mind,
body and soul with the environment (e.g., Csiksentmihalyi, 1993). Any activity (under the
right conditions) that involves expression of one's inner core or Being-Values and a certain
amount of will power can lead to the experience of flow (Csiksentmihalyi, 1993). The right
conditions for flow to occur will be discussed later in this chapter. For now it is simply
important to note that flow activities are indicative of one's "core", of one's natural talents,
B-Values and interests (Csikszentmihalyi, 1993). Waterman's (1993) study directly
connected flow activities to the actualization of one's potentialities. His 1993 study is
described in detail in the section of this chapter titled, Empirical evidence indicating two
kinds of happiness.
While researchers have distinguished between what Maslow initially termed
as "peak experiences" and what Csikszentmihalyi (1993) later coined as "flow", it is
important to point out that Maslow (1968; 1970; 1993) viewed "peak experiences" as
"acute identity-experiences." He was careful to explain that "peak experiences" involve a
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concerted effort that ends in "bridging the gap" between one's actuality and one's
potentiality in a certain area (Maslow, 1968). His description of "peak experience" includes
a sense of wholeness and oneness: "In these states of being the person becomes unified; for
the time being, the splits, polarities, and dissociations within him tend to be resolved"
(Maslow, 1970, p. 163). Thus, peak experiences as described by Maslow (1970) serve to
expand skill level, awareness and perspicacity, they give rise to increased spontaneity and
openness to experience and fuel the cycle of self actualizing choices (Maslow, 1968; 1993).
According to Waterman (1993), "eudaimonic happiness" derives from flow experiences
or other forms of peak experiences, which stimulate interest and commitment to further
develop one's innate talents and express one's inner truth (e.g., Aristotle, 1963;
Csiksentmihalyi, 1993; Maslow, 1968). Integration of such experiences creates more
complex, healthy and more fully human or self-actualized individuals (e.g.,
Csiksentmihalyi, 1993; Maslow, 1993; May, 1969).
In his analysis of eudaimonia, Norton (1976) like Maslow and others recognized that
intrinsic motivation towards self-discovery and growth related choices that result in flow
experiences can be present at any stage of development. Basically, Norton (1976),
perceived the essence of eudaimonia like Maslow perceived the essence of selfactualization: He defined eudaimonia as a "condition" and "feeling of living in truth to
oneself .. .not the terminus of perfect self-fulfillment, but the relationship of congruence
between one's possibility and his actuality - a relationship that must be ceaselessly active"
(Norton, 1976, p. 227-228). In other words, high functioning people fully engage life
without neglecting the kind of inner work that enables them to channel their passions in
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ways that produce positive effects: "self-actualization involves both contemplation and
action necessarily" (e.g., Csikszentmihalyi, 1993; Maslow, 1968, p. 117; Rolheiser, 1999).
The MAP authors' Definition of Self-actualization
In order "to persuade society that self-actualization is an important goal, we must be
able to demonstrate that it is both definable and quantifiable" (Weiss, 1991. P. 267). The
authors of the MAP survey defined self-actualization as "A process through which one's
potential is developed in congruence with one's self-perception and one's experience"
(e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin 1999, p. 1176). Or, put differently: "An
integrated process of complexification (or enrichment) in congruence with the individual's
self-structure and experience" (e.g., Leclerc, Lefrancois Dube, Hebert, Gaulin, 1998 p. 75).
These definitions of self-actualization, crafted by the authors of the MAP, align with
Maslow's (1968) assertion that while there are various definitions of self-actualization, all
definitions imply ".. .expression of the inner core or self (p. 197). As previously
mentioned, the varied uses of the word self-actualization acknowledged by Maslow (1993)
and others include not only an end state of psychological wellbeing, but "also the process
of actualizing one's potentialities at any time, any amount" (p. 46). In short, selfactualization is at once a selfish and selfless concept: While it necessitates the will to seek
self-knowledge and understanding, self-acceptance and full integration of one's knowledge
and experiences through exploration and experimentation, contemplation and dedication at the same time, it is other oriented (e.g., hooks, 1994; Maslow, 1993; Rogers, 1989)
That self-actualization involves pro-social behavior is evidenced in the fact that highly
evolved individuals consistently engage in fellowship, which involves the ability to connect
with others (e.g., Maslow, 1993). Concern for others was also evidenced in their highly

54
'democratic attitudes', which predisposes people to live mindfully - to be open and
accepting of others, of diverse perspectives, of social issues, and of new information - most
often resulting in a realistic perspective of reality and a desire for justice (Maslow, 1993).
This hints at the commonly accepted spiritual trait of living with a sense of personal
meaning and purpose in life (e.g., Frankl, 1973; Maslow, 1993; Rogers, 1989; 1989).
In their definition of self-actualization the MAP survey authors emphasized the "inner
process of people who function in harmony with themselves and with their experience"
(Leclerc, et. al., 1998, p. 76). Norton's (1976) understanding of the essence of eudaimonia
is similar in terms of his emphasis on living in alignment with one's inner truth. This
emphasis reflects the tenets set forth by psychologists such as Maslow, Assagioli, Rogers,
May and Frankl, to name a few. In one way or another, these psychologists all perceived an
inner process that gives us the will to effect good, to choose wisely and in step with one's
internal rhythm of life, one's personal truth or "B-Values" so to speak. Such a will is said
to be fueled with love, with desire for goodness and productivity, which naturally moves
one toward responsible action, integration and growth as opposed to disintegration and
sickness of the soul (e.g., Assagioli, 2007; Maslow, 1968; May, 1969). As a result, one can
not ignore the role that "spirituality" defined as love of inner work plays in self-actualizing
behavior. More on this later, first an introduction to the MAP survey, which gauges the
extent of one's tendency to engage in self-actualizing behavior.
Introduction to the Measure of Self-Actualization of Potential (MAP)
Because a state of ultimate psychological well being can be present or absent at any
stage of development, an individual can theoretically have high, average or low tendencies
to experience eudaimonia or self-actualize at any stage in their life (e.g., Leclerc,

55
Lefrancois, Hebert, Gaulin, 1999; Maslow, 1993; Norton, 1976). An important
psychological tenet to note here is that once people reach young adulthood, characterized
by having confronted the psychosocial crises of identity versus identity confusion (e.g.,
Erikson, 1997), they invariably display enough observable self-actualizing characteristics
(in terms of consciously taking responsibility and displaying healthy attitudes) to reliably
estimate a high, average or low tendency for self-actualization (Lefrancois, Leclerc, Hebert,
Gaulin, 1997).
These observable self-actualizing characteristics were captured in the MAP survey,
which is considered a valid and reliable instrument (e.g., Leclerc, et al., 1999; Brown &
Ryan, 2003). "An instrument is much more likely to measure what it should measure if the
indicators on which items are based are related to the most essential and central aspects of
the concept than the peripheral ones" (Leclerc, et. al., 1998, p. 74). Therefore, in order to
name the essential, yet observable characteristics of self-actualizing individuals, the authors
of the MAP initiated a rigorous content validation process of the nature of self-actualization
(e.g., Lefrancois, et. al., 1997; Leclerc, et. al., 1998). While this process is explained in
greater detail in Chapter 3, it is important to mention here, at the outset, that the items on
the MAP were derived from a comprehensive literature review conducted by a ninemember multidisciplinary team of university professors and social work clinicians with
master's degrees that gave way to an evaluation process (e.g., Lefrancois, et. al., 1997;
Leclerc, et al., 1998). The evaluation process involved a forty member panel of "experts"
on the subject of self-actualization - in other words, the panel members were invited to
participate if they had published at least one article or book on the subject (e.g., Lefrancois,
et. al., 1997; Leclerc, et al, 1998).
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In the end, the research team and panel of experts, with the help of two focus groups,
produced the twenty-seven item valid and reliable MAP survey. The MAP is displayed in
Appendix A titled Measure of Self-Actualization of Potential. This survey was originally
written in French and then translated into English (e.g., Leclerc, 1999).The five point
Likert type scale was designed to assess a person's tendency (in terms of high, average or
low) to engage in self-actualizing behavior or attitudes. Higher scores indicate a greater
tendency towards self-actualization; except items 3,11 and 21, which were reversed scored
(Leclerc, et al., 1999). Quite possibly due to an error in translation, the English version of
the published MAP survey also necessitates reverse scoring for item number 6.
According to the authors of the MAP (e.g., Leclerc, et. al, 1998), the following
characteristics were considered inherent to highly self-actualizing individuals:
They give meaning to their life and life in general; are capable of establishing
meaningful relationships and seek relationships based on mutual respect; they are
capable of intimate contact and commitment; they take responsibility for their
actions, can cope with failure, consider themselves responsible for their own lives
and accept the consequences of their choices; they have a positive self-esteem and
outlook on life, are aware of their feelings and trust in their own organism; they act
according to their values and convictions; they enjoy thinking for themselves and are
capable of insight; they are able to resist undue social pressure and are free to express
their opinions and emotions; they are open to change and able to accept contradictory
feelings; they are capable of spontaneous reaction, empathy, and of not focusing on
themselves; they have a well developed sense of ethics, and are aware of their
strengths and weaknesses; when communicating they maintain contact with
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themselves and the other person; they are not paralyzed by the judgment of others, but
use personal criteria to evaluate themselves; they live in the 'here and now' and have a
realistic perception of reality (e.g., Leclerc, 1998 p. 76-80).
The overarching theme presented in the MAP survey indicates that highly selfactualizing individuals reflect a healthy spirituality in terms of channeling their passions in
ways that lead to integration and growth (e.g., Frankl, 1973; Maslow, 1976; 1993
Rolheiser, 1999). Indeed, they express a healthy spirituality "consisting of an affirmative
attitude towards life" (Frankl, 1973, p. 30). More specifically, the MAP survey items
suggest that highly self-actualizing individuals tend to communicate truth, create a sense of
community and promote responsibility by the ethical manner in which they use their
knowledge, talents and abilities; they have good hearts and tend to communicate with
clarity of mind, and are thus capable of living in the here and now, which results in seeing
things as they really are. In general, the descriptive MAP items rate the extent to which the
respondent generally lives an authentic, meaningful life, self-directed by an inner voice of
reason and motivated by right desires and a strong sense of purpose and community (e.g.,
Leclerc, Lefrancois, Hebert, Gaulin, 1999).
Positive Psychology was Influenced by Existential Philosophy, which Substantiates the
theoretical framework for SA.
In his Letters from the Underworld, Fyodor Dostoyevsky (1970) painted a portrait of
humanity from the other side of the coin, from the dark side of the subconscious; he
perceived and wrote about what could happen to a person's psychological well being if
they do not accept responsibility to actualize their innate potential, if they ignore or fail to
express their inner truth, values, gifts, abilities and instead operate out of the powers of
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darkness i.e., fear, hate, ignorance, pride. Dostoyevsky was aware of the paradox involved
in obtaining a healthy sense of identity and psychological freedom. He knew that
psychological freedom involves the acceptance of responsibility and movement in a
direction with certain limitations; in essence, becoming who one ought to become can only
be obtained by consistently doing the right and virtuous thing (e.g., Aristotle, 1963; 1985;
Csikszentmihalyi, 1993; Maslow, 1968; May, 1999).
Just as the actualization of one's "Being Values" is related to the emergence of
profound meaning and purpose in life, the sickness of life is tantamount to a lack of
meaning in life due to the neglect of one's B-Values (e.g., Frankl, 1973; Maslow, 1993;
May, 1999). May (1969) made the connection between psychological sickness and a sterile
will based on his observation that many of his clients appeared to be held captive or
"paralyzed" by a blatant lack of hope that was not unrelated to the profound lack of
genuine love in their lives, which in turn led to little motivation to bear responsibility.
Dostoyevsky's characters clearly embodied and played out the psychological sicknesses of
life, which they maintained by subconsciously fighting their conscious rational inclinations
(1970).
From a psychological perspective, Dostoyevsky's literary works explored humanity's
"shadow"; as Johnson, Palmer, May and others have concluded, subconscious desires,
wishes, and fears can lead to destructive behavior if not brought to conscious awareness
and dealt with prudently. Indeed, Dostoyevsky's characters had healthy conscious desires,
but their unconscious desires seemed to paralyze their will to act virtuously. His stories
basically exposed the unconscious process that leads some people to wound themselves and
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others through irrational, uncooperative and seemingly uncontrollable actions
(Dostoyevsky, 1970; May, 1969).
The characters in Dostoyevsky's stories illustrate that when vice or depression take
hold of a person's psyche, life loses all meaning giving way to the sickness of life; his
characters engaged in tirades while acknowledging or having acknowledged that meaning
in life can only be retrieved through love and virtue: "Without a pure heart there can be no
full, no true, realization of the self (Dostoyevsky, 1970, p. 45). Dostoyevsky regarded
unconditional love and acceptance of others with Herculean significance in terms of
motivating virtuous living. Although his stories were censored for religious content, his
intent was reportedly to juxtapose the availability of God's Grace and forgiveness through
Jesus Christ against man's tendency to reject God's Grace to his own chagrin
(Dostoyevsky, 1970).
So, before Frankl, Maslow, May and many other psychologists, Dostoyevsky perceived
that psychological freedom is not a freedom to act, but a freedom from the powers of
darkness: freedom from ignorance or repression of one's dark capacities; and, most
importantly, freedom to accept responsibility through the acceptance of God's Grace.
Awareness of one's full capacities and potentialities happens at various levels; and change
happens spontaneously or over time through the acceptance of responsibility for growth,
for social justice (e.g., Frankl, 1973; Maslow, 1993; Otto, 1958). From a religious
perspective, Grace enables us to right our will with the Will of God (e.g., Frankl, 1973;
Maslow, 1976; Otto, 1958).
Dostoyevsky's insights were included here because he has been credited as one of the
founding fathers of existential philosophy, a philosophy that refrains from polarizing the
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good and bad in one's personality given the insight that full integration of the parts leads to
wholeness (Maslow, 1968). In his work, Maslow (1968) acknowledged the influence of
existential philosophy on his outlook and work in psychology: He explored the process
towards wholeness through the full integration of one's personality, which of course begins
with the healthy development of an identity rooted in the actualization of universal and
personal values that yield purpose and meaning in life (e.g., Maslow, 1968). Similarly,
Viktor Frankl (1973) was renowned for his principals of existential psychiatry, which he
described as a psychiatry that prioritized the search for meaning in life; a psychiatry that
focused on spiritual wellness, which he considered tantamount to having a sense of purpose
and meaning in life.
The notion of self-actualization inevitably, then, certainly highlights the importance of
living mindfully, of being fully present and mindfully aware of opportunities in one's
social milieu for the exercise of virtue and expression of one's inner core to become what
one ought to become, what one was designed by the Creator to become (e.g., Frankl, 1973;
Maslow, 1976; Palmer, 2004). Although the authors of the MAP do not specifically use the
word "mindful" to help describe a highly self-actualizing individual, definitions of
mindfulness directly or indirectly mirror many of the aforementioned characteristics of
highly self-actualizing people i.e., awareness, realistic perspectives, and openness to
experience (e.g., Maslow, 1970; Brown and Ryan, 2003).
Overview of Mindfulness
In our daily lives we may see the people around us, but if we lack mindfulness, they
are just phantoms, not real people, and we ourselves are also ghosts. Practicing

61
mindfulness enables us to become a real person. When we are a real person, we see
real people around us, and life is present in all its richness" (Hanh, 1992, p. 22).
In the above quote Buddhist Monk and social activist Thick Nhat Hahn associated mindful
living to the process of becoming a "real person"; similarly, Maslow (1970) contended that
becoming "fully human" or highly self-actualized entailed a tendency and capacity for
mindful or "wholehearted attending". More specifically, Maslow (1970) found that highly
self-actualizing individuals were, on average, better able to perceive reality and enjoy the
present moment even in most unfamiliar contexts: "Our healthy subjects are generally
unthreatened and unfrightened by the unknown, being therein quite different from average
people" (p. 129). In fact, they view the mysterious as "the source of all art and science" (p.
130).
Mindfulness has roots in both Eastern and Western philosophy: In Eastern philosophy it
is considered a beneficial psychological state of being "attentive to and aware of what is
taking place in the present" (Brown and Ryan, 2003, p. 823). In Western (Greek)
philosophy the concept of mindfulness encompasses a. process that begins with awareness
and attention of present moment experience. In Rackham'sl963 translation of Aristotle's
Nichomachean's Ethics, the notion of mindfulness as described by Brown and Ryan (2003;
2004) is referred to as "self-restraint" (Aristotle, 1963). The state of being attentive and
aware subsequently leads to the "continuous creation of new mental categories" that can
aid in making wise choices (e.g., Langer, 1989; 1997; Goodenough and Woodruff, 2001;
Mace, 2008). Whether one defines mindfulness as a state or as a process, either way, the
concept includes openness to new information and acceptance of multiple perspectives
(e.g., Langer 1989; Brown and Ryan, 2003; Mace, 2008).
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Scholars also agree that mindfulness can be strengthened or weakened depending on
the individual's conscious or unconscious will: "Under stress a person may either cope
through heightened self-monitoring or through heightened deployment of defensive
controls to selectively reduce awareness of some topics in order to stifle horror, fright, rage
and despair" (Horowitz, 2002, p. 116). Mindfulness, then, can be compromised by
compulsive or automatic behavior, and by a lack of will to attend to a specific thought or
emotion; conversely, mindfulness can be enhanced through a healthy will to
conscientiously put forth the effort for mindful living (e.g., Brown and Ryan, 2003; Hahn,
1992; Langer, 1989).
The attainment of transformative understanding or the creation of new mental
categories materializes as a result of a conscious awareness (e.g., Frankl, 1973; Hahn,
1992; Langer, 1989). In the following excerpt Hahn articulated the importance of
mindfulness as a state of conscious awareness and explained why transformation of a
specific thought or of feeling requires active cognitive reflection:
When we are aware of our images, feelings, thoughts, words, and behavior, we can
ask ourselves questions such as: Why did I feel uncomfortable when I heard him say
that? Why did I say that to him? Why do I always think of my mother when I see that
woman? .... Observing closely like this can gradually bring the internal formations that
are buried in us into the realm of the conscious mind" (Hanh, 1992, p. 65-66).
While it may take considerable effort for adults to master the ability to openly take in
information with a readiness to re-categorize or re-label information, this is a process that
comes naturally to children as they learn to make sense of their world (e.g., Langer, 1989).
For an adult to take in and accept information from the environment through the eyes of a
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child, so to speak, is so rare that it is often considered a form of wisdom (e.g., Augustine,
1993), spontaneous creativity (e.g., Goodenough and Woodruff, 2001; Maslow, 1970); a
religious or "peak experience" (Maslow, 1968; 1976; 1993) or spiritual intelligence (e.g.,
Emmons, 2000). The ability to be fully present in adults allows creativity to flow from a
mature, yet childlike quality:
As children look out upon the world with wide, uncritical, undemanding, innocent eyes,
simply noting and observing what is the case, without either arguing the matter or
demanding that it be otherwise, so do self-actualizing people tend to look upon human
nature in themselves and in others (Maslow, 1970, p. 131).
Characteristics of the Mindful Attention Awareness Scale explained.
In order to operationalize the important and universal phenomenon of mindfulness, the
authors of the Mindful Attention and Awareness Scale (MAAS) defined mindfulness as a
state - not as a process; they isolated mindfulness from other cognitive or emotional
dimensions by emphasizing "an open, undivided observation [attention and awareness] of
what is occurring both internally and externally rather than a particular cognitive approach
to external stimuli" (Brown and Ryan, 2003 p. 823). Consequently, the MAAS items were
written with the goal of capturing "the central, subjective experience of mindfulness as
present-centered attention and awareness". Attention and awareness are distinct yet
intricately related: "Attention continually pulls 'figures' out of the 'ground' of awareness,
holding them focally for varying lengths of time" (Brown & Ryan, 2003, p. 823).
Underlying this tendency to pull out certain "figures", is the notion of intentionality of
the mind, "which gives meaningful contents to consciousness"; it triggers the mind to
perceive in one direction or another (May, 1969, p. 226). Healthy intentionality is
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expressed through responsible and purposeful action. May (1969) defines intentionality as
"the constructive use of normal anxiety" (p. 244) and goes on to emphasize the important
role of normal anxiety related to the development of one's potentialities:
Overwhelming anxiety destroys the capacity to perceive and conceive one's
world, to reach out toward it to form and re-form it. In this sense, it destroys
intentionality. We cannot hope, plan, promise, or create in severe anxiety ....
Intentionality and vitality are correlated by the fact that man's vitality shows itself not
simply as a biological force, but as a reaching out, a forming and re-forming of the
world in various creative activities; the degree of intentionality can thus be seen as the
degree of one's courage (p. 245).
The items on the MAAS do not refer to attitudinal components, motivational intents,
or items that refer to potential consequences of mindfulness; in fact all fifteen items on the
MAAS describe mindless behavior (Brown and Ryan, 2003 p. 825). See Appendix B titled
Mindful Attention and Awareness Scale. By asking respondents to gauge their level of
mindless behavior on a reverse scored scale, respondents' average level of mindful
behavior is recorded (Brown and Ryan, 2003). Given the nature of the phenomenon, this is
considered a savvy approach for the following reasons: Individuals are naturally inclined to
endorse being attentive and mindful, however, since mindless states are more common than
states of enhanced attention and awareness, articulating mindless behavior puts respondents
in the position to ponder their daily average tendency to act mindlessly (e.g., Langer, 1989;
Brown and Ryan, 2003). Thus, considering the opposite nature of mindful states, Brown
and Ryan (2003) concluded that employing a reverse scored scale could capture indirect
claims to mindfulness. The following MAAS item, which is rated on a 6-point likert-type

65
scale, illustrates the author's argument for this approach: "I could be experiencing some
emotion and not be conscious of it until some time later" 1 almost always ... 6 almost
never (Brown and Ryan, 2003). Clearly, a score of 6 illustrates higher levels of
mindfulness.
There are points of scholarly convergence involving the concept of mindfulness.
The reverse approach to understanding the phenomenon of mindfulness is supported by
Ellen Langer. Her seminal work on mindfulness originated from research dealing with the
effects of mindlessness: "The notion of mindfulness develops gradually by looking at
aspects of mindlessness and then at the other side of the coin" (Langer, 1989, p. 78).
Another point of agreement among scholars interested in the concept of mindfulness is that
mindlessness can lead to meanness; as an example of "unintended cruelty" Langer (1989)
cited the famous Stanley Milgram study on obedience to authority (p. 48). Since her
interpretation of mindfulness includes the process of creating new mental categories, she
concluded that living mindfully can avert much "unintended" evil in society (e.g., Langer,
1989). However, as a caveat, mindfulness does not guarantee the avoidance of evil:
Defined as a state, mindfulness merely provides the individual with realistic choices in the
given situation: "The right use of free choice is virtue" (e.g., Augustine, 1993, p. 129). The
element of right moral decision making, irrespective of one's heredity, cultural
expectations, is the determining factor for psychological growth and well-being: "In the
concentration camps", Viktor Frankl (1973) wrote in his introduction to The Doctor and
the Soul, "we saw how faced with the identical situation, one man denigrated while another
attained virtual saintliness" (p. xix).
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In a state of mindfulness one is aware of realistic choices or the appropriate emotional
reaction in a given context or situation; and, when the "right choice" is deliberately made,
that choice is considered prudent or wise (e.g., Aristotle, 1963; Mace, 2008; Maslow,
1970). Aristotle used the term "phronesis" to describe the phenomenon of mindfulness as a
process involving awareness, attention and contemplation for "right action" (e.g.,
Goodenought and Woodruff, 2001). Based on the following excerpt from Aristotle's
Nicomachean Ethics, it appears as though he used the terms self-restraint and unrestraint to
respectively refer to the concepts of mindfulness and mindlessness as states of being. As
stipulated in passage 1152, Aristotle considered "intelligence" (Aristotle, 1985) or as in the
1963 translation used below, "prudence" (Aristotle, 1963), the result of a mindful process
that begins with mindfulness - translated by Rackham as "self-restraint":
The same person cannot be at once unrestrained and prudent, for it has been shown
that Prudence is inseparable from Moral Virtue. Also Prudence does not consist only
in knowing what is right, but also in doing it; but the unrestrained man does not do the
right.... Nor indeed does the unrestrained man even know the right in the sense of one
who consciously exercises his knowledge, but only as a man asleep or drunk can be
said to know something. Also, although he errs willingly (for he knows in a sense both
what he is doing and what end he is aiming at), yet he is not wicked, for his moral
choice is sound, so that he is only half-wicked. And he is not unjust, for he does not
deliberately design to do harm, since the one type of unrestrained person does not
keep to the resolve he has formed after deliberation, and the other, the excitable type,
does not deliberate at all" (Aristotle, 1963, p. 427; Aristotle, 1985, 1152al0).
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It is interesting to note that in the 1963 Nichomachean Ethics translation by Rackham,
reference to the moral virtues are capitalized as if to highlight these words in a respectful or
sacred manner. Also apparent from the above passage, is the fact that Aristotle was aware
that some people more than others tend to surrender their wills to unconscious forces by
acting mindlessly. In modern psychology the act of unconsciously allowing environmental
or cultural forces to guide one's decisions is referred to as a kind of determinism or
mindlessness (e.g., May, 1969; Langer, 1989). Like Brown and Ryan (2003), Aristotle
(1963) also observed and asserted that "self-restraint" (mindfulness) and "unrestraint"
(mindlessness) are matters of extremes in the general population. And, he acknowledged,
as did like Brown and Ryan (2003) that the state of self-restraint typically fluctuates within
and between individuals to various degrees.
The term phronesis, then, was used by Aristotle to suggest a pattern of consistently
engaging in the mindful process of making wise choices, which few individuals appeared
to master, and which led to the attainment of eudaimonia (e.g., Goodenough & Woodruff,
2001; Urmson, 2001). Phronesis has been translated to mean a kind of practical wisdom,
intelligence or prudence because it prompts ethical decision making: "It is a capacity to get
a great many things right, and it is practical because it is the link between our minds and
our moral character" (e.g., Goodenough and Woodruff, 2001, p. 587; Irwin, 1995; Urmson,
2001).
Gaining a Deeper Understanding ofSA through the Lens of Eudaimonia
"The act of accepting the daimonic opens the way for the development of human
understanding and compassion and even raises the level of ethical sensibility" (May, 1969,
p. 176). In his seminal work Love and Will, Rollo May (1969) explored the meaning and
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psychological implications of the ancient Greek word daimon, which historically referred
to a guardian spirit assigned to help individuals actualize their potentialities and thereby
reach their destiny. In psychological parlance May (1969) concluded that the "daimonic is
any natural function which has the power to take over the whole person" (p. 123); in other
words, it refers to any passion or desire. Since "the daimonic arises from the ground of
being" meaning one's human nature, it is therefore expressed with creative or destructive
behavior or most commonly via some combination of the two (May, 1969, p. 124). In
normal or psychologically healthy individuals, who can operate from hope, faith, reason
and love, one's passions are successfully integrated into the individual's personality so that
the forces that arise from the daimon - be they Eros, rage or any other passion or desire are purposefully channeled at an appropriate level and in a productive or creative manner
as opposed to an inappropriate or destructive manner (e.g., May, 1969). This description of
channeling one's passions in a healthy, integrative and productive way for a virtuous
outcome is not unlike the definition of a healthy spirituality provided by Father Ronald
Rolheiser. Nor is it in conflict with the idea of integrating one's "shadow" in a way that
leads to conscious wholeness or full integration of the personality (e.g., Johnson, 1993).
May's (1969) widely accepted proposition that the forces arising from the daimon can
either be "tamed" through successful integration or go "awry", also throws light on
Aristotle's doctrine of the mean. Aristotle's (1963; 1985) doctrine of the mean teaches that
the expression of virtue correctly hits the mark between two extreme passions or desires.
Virtuous behaviors express the reasonable, correct, moral choice given the situation; thus,
through the observation of the mean a person's character is strengthened and maintained,
but excess and deficiency destroys the person's character (e.g. Aristotle, 1963; 1985).
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As previously mentioned, Aristotle (1963; 1985) proposed that the preconditions for
the expression of virtue require awareness and voluntary action (111 la20). Clearly,
awareness is necessary in order to channel the right quantity of passion or desire with
respect to context, followed by the ability to be "prudent" enough to choose the best
response (Aristotle, 1985). The ability to create new mental categories for creative
solutions begins with a mindful state of being (e.g., Langer, 1989). And, if open awareness
triggers feelings of faith and hope versus fear and mistrust, then a prudent route towards the
desired end is likely (e.g., May, 1969).
The satisfaction of needs and desires sought and achieved prudently leads to a
flourishing life (Aristotle, 1963; 1985). Such prudent action is theoretically based on love;
as previously mentioned under the section titled Overview of Self-Actualization, love fuels
the person with the desire to rightly express one's inner core and thus to communicate with
faith and hope (e.g., Aristotle, 1963; Maslow, 1970; 1976; 1993; May, 1969). A myriad of
ethical and human development theories suggest that the manner in which an individual
communicates his or her respective needs and desires is indicative of the root of their
desires, which affects the will and their level of mindfulness.
The emphasis scholars such as Aristotle (1963; 1985), Augustine (1993) and Lewis
placed on right desire in order to hit the mark of virtue; the notion of inner conflicts
between defense forces and growth trends stipulated in Maslow's (1968) personality
theory; and, May's (1969) seminal understanding of the effects of faith, hope and love on
the human will; all, in one way or another, highlight the importance of love in human
development.
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The manner in which one communicates can lead to growth and well-being if the desire
or need that is expressed comes from thoughts based on a desire to prioritize what is right
and virtuous over hedonic desires (e.g., Augustine, 1993; Rolheiser, 1999; Lewis, 1960).
When messages are relayed with a sincere desire to exercise virtue, there is hope and faith
in that message, which naturally engenders trust and goodwill; conversely, if one
communicates from an emotional place of fear (i.e., of loss or pain) due to skewed desires,
then the message one sends will also be skewed or twisted (e.g., Augustine, 1993; Lewis,
1960, May, 1969). The degree to which one mindfully communicates with faith and hope,
then, is indicative of one's strength and quality of will to either engage in virtue or vice,
integration or disintegration, self-actualization or self-destruction (e.g., Assagioli, 2007;
Rolheiser, 1999; Rogers, 1980; 1989). That the manner in which one communicates
determines much in terms of actualization of one's potentialities and psychological wellbeing - is illustrated with a chart presented in Appendix C, figure 1, titled Taxonomy of
Eudaimonia.
An inappropriate degree of passion or desire given the context is not only indicative of
a lack of self-restraint or mindlessness, it can be indicative of a sterile will - a person may
not have the wherewithal to respond virtuously if they have not developed the spiritual
strengths of faith, hope and love (e.g., Augustine, 1993; May, 1969). For example, an
individual lacking faith and hope may experience too much fear given a particular situation
and thus act in a cowardly fashion; while a person in a similar situation, who simply lacks
self-restraint, may act in a rash manner. Courage is manifested when the individual - while
experiencing fear in the right or normal amount given the context - has the wherewithal to
choose the right response (Aristotle, 1963; 1985).
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Intentionality of the mind triggers the mind to perceive in one direction or another
(May, 1969). The right response is indicative of the individual's storehouse of faith, hope
and love (May, 1969). Hence, according to May's (1969) insight, the expression of virtue,
then, appears to require conscious thoughts and unconscious inclinations that activate one's
positive energy (faith, hope, and love) and trigger the will to respond prudently. This
appears to resolve a slight discrepancy between Saint Augustine's interpretation of virtuous
behavior and Aristotle's teachings regarding the expression of virtue. Saint Augustine
(1993) taught that virtuous behavior was a free choice of the will, which of course required
the use of reason, but also of faith, hope and love. Aristotle (1963; 1985) wrote that
virtuous behavior involves the ability to correctly express feelings and consciously
determine the right choice of actions; "virtue is a state that decides .. .defined by reference
to reason" (1107a).
Because the exercise of prudence yields good feelings within the individual, whereas,
the often painful realization of a poor choice, or engagement in a vice, can lead to
humiliation or self rebuke that is "painful to the soul", Aristotle logically concluded that a
reasonable person would deliberately choose virtue over vice (Aristotle, 1963; 1985). He
also suggested that such pain could serve as a kind of medicine or motivation for the
individual to self-correct (Aristotle, 1963; 1985). However, without guidance or
encouragement and opportunity to choose rightly most individuals are likely to fall further
and further into their lower natures as they consciously or unconsciously seek hedonic
happiness (e.g., Aristotle, 1963; Maslow, 1968; 1970). From this perspective, the
expression of virtue is necessary for the evolution and survival of the human species as vice
leads to addiction(s), severe depression, rage, suicide ... "Every falling away from species
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virtue, every crime against one's own nature, every evil act, every one without exception
records itself in our unconscious and makes us despise ourselves" (Maslow, 1968, p. 7).
As mentioned earlier in this chapter, phronesis is the deliberate process of consistently
determining and choosing correctly; in Irwin's (1985) translation of Aristotle's
Nichomachean Ethics phonesis is translated to mean intelligence (e.g., Aristotle, 1985;
Goodenough and Woodruff, 2001; Irwin, 1995). Clearly virtuous behavior is intelligent
behavior and thus naturally associated with education (e.g., Emmons, 2000; Maslow, 1993;
Rogers, 1989). As well, psychologists agree with Aristotle that inherent to virtuous
behavior is a sense of authenticity and grace that yields feelings of true happiness. Aristotle
said, "Happiness is an end in itself, consisting in virtuous action" (1176b30). Such is the
life of a eudaimonic individual, a mature religious person or a highly self-actualizing
person (e.g., Aristotle, 1963; 1985; Frankl, 1973; Maslow, 1968; 1976; 1993). "Those who
are happy, who must also be good, are not happy simply because they will to be happy even the wicked will that - but because they will it in the right way, whereas the wicked do
not... live rightly" (Augustine, 1993, p23). A person considered eudaimonic, as in
Maslow's (1993) descriptions of a highly self-actualizing person, is considered wise,
autonomous and free - able to resist external pressures and live by internal laws.
A mind that is in control, one that possesses virtue, cannot be made a slave to
inordinate desire by anything equal or superior to it, because such a thing would be just,
or by anything inferior to it, because such a thing would be too weak. Just one
possibility remains: only its own will and free choice can make the mind a companion
of cupidity (Augustine, 1993, p. 17).
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Translations of eudaimonia.
Although many scholars explicitly question the accuracy of the translation of
eudaimonia as happiness others insist that eudaimonia has been correctly translated as
such:
The term is normally and correctly translated 'happiness' - correctly because, as
Gregory Vlastros has insisted, eudaimonia includes both the objective features of
happiness (attainment of good) and its subjective connotations (a profoundly
contented state of mind). Greek philosophers, it is true, devote more attention to
characterizing the formal and objective features of eudaimonia than to telling us what
it is like, viewed from within, to be eudaimon. Nor is eudaimon ever used in Greek,
like 'happy' in modern English, to describe transient moods or satisfactions. To call
someone eudaimon is to describe someone whose whole life is flourishing to the
greatest extent available to human beings (Long, 1996 p. 181).
Yet, as Kraut (1979) points out, unless a person has experienced the transcendent state of
eudaimonia, that person's conception of happiness will be of a more subjective nature; it
will simply mirror his/her standards and perception of a life worth living. Whereas,
Aristotle posited that genuine feelings of happiness occur as a result of the expression of
virtues like courage, prudence, justice and temperance (e.g., Aristotle, 1963; Kraut, 1989;
Long, 1996; Urmson, 2001). "The mistranslation of eudaimonia as 'happiness' is therefore
fatal to the guidance that true eudaimonia offers" (Norton, 1976 p. 5). In other words, in
order to experience eudaimonic happiness, one must possess the ability to discern what is
healthy and growth producing and decide to engage in virtuous choices/actions in terms of
producing well-being or growth over what will provide instant pleasure or gratification
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(e.g., Norton, 1976). This hypothesis, connecting eudaimonia to self-actualizing behavior
has been empirically tested.
Empirical evidence indicating two kinds of happiness.
Waterman (1993), hypothesized that those activities experienced as "eudaimonic"
(authentic and personally expressive activities that lead to personal growth) would be
highly correlated with feelings of hedonic enjoyment. He conducted two studies to test this
hypothesis: The first study involved 209 graduate and undergraduate students and the
second study involved 249 graduate and undergraduate students. To measure the students'
intrinsic motivation based on eudaimonic happiness, Waterman developed and employed a
psychometrically valid and reliable instrument called the Personally Expressive Activities
Questionnaire (PEAQ). The PEAQ instructions asked respondent to identify five favorite
or important activities that they would use in describing themselves to another person.
Then, the instructions on the PEAQ asked the respondents to rate each activity according to
a seven-point scale (1 = strongly disagree to 7 strongly agree). Here are two questions
from the scale measuring eudaimonic happiness: This activity gives me my greatest feeling
of really being alive and this activity gives me my strongest feeling of 'this is who I really
am'. Samples from the PEAQ scale measuring hedonic happiness are as follows: This
activity gives me my strongest sense of enjoyment and this activity gives me my greatest
pleasure. The correlations between hedonic pleasure and personal expressiveness ranged
from .71 to .79 (p = .00) in the first study; and .77 to .86 (p =.00) in his second study.
While Waterman's findings showed that eudaimonic happiness and hedonic happiness
were related, his work also indicated that the two conceptions of happiness differed
significantly in the strength of their association with other variables such as: Opportunities

75

to actualize one's potentialities; opportunities to satisfy one's drives and desire for
competition; opportunities to share experiences with others; and to have "spiritual
experiences" (Waterman, 1993). For example, "personal expressiveness" correlated with
opportunities to develop one's best potentials from .42 to .48 (p = .00). Comparably,
hedonic happiness correlated with opportunities to develop one's best potentials from .20 to
.22 (p = .00).
Waterman (1993) concluded that eudaimonic happiness arising from feelings of
"personal expressiveness" via challenging activities are significantly more likely to
motivate the individual to continue seeking out opportunities for personal growth and
development than are feelings arising from hedonic pleasure (e.g., Csiksentmihalyi,
1975/2000; Maslow, 1993). Each time an individual strives for self-actualization by
expressing his or her virtues or excellences, he or she experiences a state of eudaimonic
happiness (Waterman, 1993). Waterman's (1993) statistical findings were not surprising
since the eudaimonic view of happiness involves living in truth to oneself via action that
aligns with personal values and interests; choosing meaningful challenges or behavior over
hedonic pleasure strengthens one's sense of identity and integrity (e.g., Erikson, 1997;
Kraut, 1989; Ryan & Deci, 2001).
Precisely because the outcome of eudaimonia encourages people to live virtuously - in
ways they are most likely to flourish and experience the "blessed state" of God's love - one
can see why the essence of this ancient ethical theory can be misinterpreted when the
emphasis or focus is on happiness (Kraut, 1979; Norton, 1976). Again, as Kraut (1979) and
Norton (1976) suggest, the tendency to place too much emphasis on the happiness outcome
of eudaimonia down plays the central role eudaimonia was originally given in Aristotle's
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ethical theory, which was to promote virtuous behavior. He acknowledged that the purpose
of his ethical theory was to promote within his students the desire and ability to exercise
virtue: "The purpose of our examination is not to know what virtue is, but to become good,
since otherwise the inquiry would be of no benefit to us" (1104a30). He taught that human
nature; the formation of good habits; and, teaching are all needed for eudaimonia, which
flows from Wisdom (e.g., 1179b20). It does, then, appear that eudaimonia is a much larger
concept in a spiritual sense than human happiness, particularly when one considers that a
form of eudaimonia exists in the spirit and power of a good law: A good law promotes
virtuous behavior and a law has compelling power because it proceeds from a kind of
intelligence and understanding (1180a20).
Stoicism perceived as a doctrine to promote eudaimonia.
Stoicism, as an ethical doctrine, was created in reaction to the Hedonistic school of
thought, which taught that the purpose of life is pleasure. The Stoics countered by teaching
that true happiness is derived from a life lived "according to nature", and nature they
interpreted as that "spark of Divine Reason" that prompts virtuous behavior (Long, 1996).
In other words, the founder of Stoicism (Zeno) taught that true happiness was naturally
attained by freely responding and engaging in life's challenges with their God given spark
of reason (e.g., Long, 1996). Although living virtuously was observed to be a free choice, it
was considered by the Stoics as the most natural way to live due to the outcome of true
happiness (e.g., Long, 1996).
Stoicism taught that God gave all humans (slave or king; male and female) the ability to
reason in order to exercise virtue; and, thus what matters most for human development is to
live virtuously irrespective of one's "station" in life (e.g., Long, 1996). They, like many
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ancient and contemporary religious people, also trained themselves to remain free from
psychological attachments; they reasoned that too many attachments (emotional bonds to
things or even people) hinder a person from freely acting in alignment with their values,
their inner truth, virtue: "No one who sets a hand to the plow and looks to what was left
behind is fit for the kingdom of God" (Luke 9: 62). Similarly, Stoic doctrine emphasized
right actions based on pureness of heart, all of one's desires in the right place (e.g., Long,
1996).
The problem with the Stoic phrase, "live according to nature" is that the word "nature"
is open to a variety of interpretations: Depending on one's intent, the type of energy
produced by the person's "nature" or "daimon" could either lead to growth or to
destruction (e.g., Augustine, 1993; King, 2004; May, 1969). With their dictum, "live
according to nature", the Stoics wanted to show that growth promoting options versus
destructive options could only be achieved through virtuous choices; their school of
thought, not unlike Maslow's (1968; 1970; 1993) personality theory, suggested that anyone
willing to consistently make virtuous choices would experience happiness and selffulfillment (e.g., Long, 1996; Verbeke, 1983).
While contemporary psychologists would likely correct Zeno's phrase by saying, fully
integrate your lower nature and express that lower nature using reason or symbolic
expression via your higher nature (e.g., Johnson, 1993), the Stoics intent behind the
development of their dictum was clearly to advocate virtuous behavior. Later, as Stoic
doctrine evolved, followers more directly proclaimed that "nothing is good except true
virtue and what participates in virtue" (Long, 1996 p. 23). The Stoics understood that
virtuous behavior would lead to the development of one's unique potential for the good of
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the whole, which is perfect and natural order for a human being (e.g., Long, 1996; Verbeke,
1983). In comparison, plant and animal life do not choose to thrive, they thrive by natural
order or impulse, baring any catastrophes, and given the right environment (e.g., Long,
1996; Verbeke, 1983).
By refusing to make choices motivated by worldly attachments or hedonic pleasure,
which could obstruct one's ability to reason correctly, Stoics believed people could more
easily exercise virtuous choices and thereby develop their higher human nature (e.g., Long,
1996; Verbeke, 1983). The ability to respond rightly in any given situation depends greatly
on one's will - since internal forces or "factors of will" affect how one perceives and
subsequently responds to the environment i.e., "poverty, exploitation, social structure, war"
(e.g., King, 2004; Maslow, 1968; May, 1969). In Book One of Free Choice of the Will,
Augustine articulates the heart of Stoicism: "When reason, mind, or spirit controls the
irrational impulses of the soul, a human being is ruled by the very thing that ought to rule
according to the law that we have found to be eternal" (p. 14).
The Stoics believed that the Sage or eudaimonic person acted wisely because their
inherent spark of reason had grown to the extent of connecting to divine goodness, of
walking with God who is the source of reason; and, God provides enlightenment and a
strong desire to choose virtuous acts for their own sake (e.g., Aristotle, 1963; 1985; Long,
1996; Verbeke, 1983). In effect, Stoicism proclaimed that the exercise of reason began a
cycle that prompted people to respond virtuously to the stimuli that they receive from the
environment (e.g., Inwood, 1985). Conversely, in reference to the notion of determinism,
"When a drive is not subject to reason it makes us wretched, and no one considers himself
superior to another because of his wretchedness" (Augustine, 1993, p. 14). The notion of
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unconsciously allowing external forces from one's environment (versus one's inner laws or
source of reason) to determine choice of action (e.g., Malsow, 1970: May, 1969) is akin to
mindlessness or automatic behavior that can sometimes lead to "unintended cruelty" (e.g.,
Langer, 1989).
Clearly, the reason many present-day scholars liken the concept of eudaimonia to selfactualization and even use the terms interchangeably (e.g., Kraut, 1979; Norton, 1976;
Waterman, 1993) is not simply due to the resulting feelings of happiness, but because the
disposition or adaptive behavior of the eudaimonic individual motivates them to choose
growth related activity over hedonic pleasure (e.g., Kraut, 1979; Norton, 1976; Waterman,
1993). As previously discussed, the exercise of moral virtue, and other growth related
activity done for their own sake not only lead to the development of one's innate talents
and abilities, but to a strong sense of identity and integrity yielding purpose and meaning in
life (e.g., Csikszentmihalyi, 1993; Erikson, 1997; Maslow, 1970).
Eudaimonia translated from a theological perspective.
By translating the concept of eudaimonia as "the will parted of iniquity" as in the
parting of the Red Sea, which symbolizes salvation and freedom from sin, the notion of
ideal human motivation based on God's Will is made abundantly clear (e.g., Augustine,
1993; Frankl, 1973; Maslow, 1976). This translation is not in contradiction with Aristotle's
(1963; 1985) insights into the blessed life, the highest human end since "the precondition of
virtue is voluntary action" done with full awareness (111la20). Having a will to
consistently choose virtue over vice separates the individual from iniquity (Aristotle, 1963;
1985; Augustine, 1993; Maslow, 1976).
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The underlying forces of the will, namely faith, hope and love (e.g., May, 1969), are
essentially "supra-rational" forces (Otto, 1950): As the philosophical, psychological and
theological tenets thus far discussed have indicated, faith, hope and love are more than
simply non-rational elements underlying the will. When the "supra-rational" forces
underpinning the will are consistently coupled with the exercise of reason, a person
develops a transcendent will. When we sense for reason we put God at the center of the
universe. A will for right reason is a will to follow Divine guidance, which leads to a
blessed life (e.g., Augustine, 1993; Assagioli, 2007; Frankl, 1973).
By referring to faith as a supra-rational aspect of the will faith is not a form of
superstitious belief, but rather a belief in the power of Divine love and goodness, which
serves as an energy force enabling the individual to consistently act prudently in often
impressively creative and courageous ways. For example, the highly self-actualized
concentration camp survivors depicted by Frankl (1973) were able to maintain their faith in
the face of seemingly unbearable circumstances. Faith is believing and having confidence
in what we hope for (Hebrews 11:1). Thus, the underlying forces of eudaimonia, faith,
hope and love are "supra-rational" as opposed to irrational or non-rational.
Obviously the presence of faith, hope and love varies between and within individuals.
Naturally, since people express desires based on values and needs, their actions and
decisions reflect their storehouse of faith hope and love (e.g., May, 1969). As May (1969)
noted, individuals with sterile wills lack faith and hope - faith and hope emerge and are
maintained by love. Thus, individuals lacking faith and hope often turn to addictions or
obsessions in their attempts to mitigate the sense of engulfing and frightful emptiness in
their being (May, 1969). Such emptiness is referred to in religious doctrines as a dimming
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inner light that can be rekindled through faith and hope. Lack of faith and hope results in
the expression of overwhelming anxiety; psychologists define anxiety as an individual's
perceived struggle against a grave force that can destroy the person (e.g., May, 1969).
To understand the notion of eudaimonia as the will parted of iniquity deepens
Norton's (1976) definition of eudaimonia as a feeling and condition of "living in truth to
oneself. It also resonates with the description of a highly evolved strong, skilled and good
will that is able to connect with the Will of Divine Providence as described by Assagioli,
(2007). In essence, to translate eudaimonia as the will parted of iniquity is to subsume the
older definition, happiness, while concurrently including the essence of other translations
such as self-actualization and self-fulfillment.
This theological translation puts emphasis on Divine transformation and suggests that if
we sincerely open our hearts to God for perfect formation, then the intellectual insight
needed to act wisely and authentically follows. As many mystics have written, during
contemplation, meditation or prayer, God's unadulterated love is infused into the person,
creating in that person a desire for what is uniquely right for that individual (e.g.,
Augustine, 1993; King, 2004; Otto, 1958). And, in this way the person is consistently
motivated to act virtuously and in alignment with his or her unique ground of being (e.g.,
Assagioli, 2007; Frankl, 1973; Maslow, 1976).
Such religious experiences are transformational because the felt authentic love from
God renews the person's hope and faith in the power of love and Goodness - Goodness
within and the Goodness in others (e.g., Maslow, 1976). It is not difficult to see, then, why
a eudaimonic person is uncommonly motivated to operate virtuously; to accept and care for
others from a deeper spiritual level; and apt to experience a sense of spiritual
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connectedness that surpasses all boundaries. Just as C.S. Lewis noted, without "Grace our
wishes and necessities are in conflict" (1960, p. 179). But, by inviting the ultimate source
of Goodness or God into one's being, the person is made strong enough to walk away from
sin - and to thus act virtuously ultimately leading the individuals towards a flourishing life:
"Blessed are the undefiled in the way, who walk in the law of the Lord! Blessed are those
who keep his testimonies, who seek Him with the whole heart! They also do no iniquity;
they walk in His ways" (Psalm 119: 1-3).
While most people operate from wills that are a shade of gray - as opposed to the given
black and white examples that result in self-destruction on one end and eudaimonia on the
other (e.g., Aristotle, 1963; May, 1969), these extreme examples were expounded upon to
highlight the important underpinnings of a strong, skilled and good will for the expression
on one's inner laws of virtue (e.g., Aristotle, 1963; 1985; Augustine, 1993; Assagioli,
2007). The notion of human will in its ideal form was defined by Saint Augustine as "A
desire to live upright and honorable lives and to attain the highest wisdom" (Augustine,
1993, p. 19). It is quite fitting then to refer to Saint Augustine's ideal definition of will in
the context of discussing eudaimonia.
May (1969) noted that will and wish are inextricably interrelated and defined wish as
the "imaginative playing with the possibility of some act or state occurring"; wish or hope,
as previously stated, is a driving force behind will; and will he defined as "the capacity to
organize one self so that movement in a certain direction or toward a certain goal may take
place" (p. 218). So, logically a person bent on developing an ideal will would desire virtue
and wisdom above all else (Augustine, 1993). Aristotle (1985) also interpreted human
volition as a phenomenon that moves through desire. He said right desire expressed with
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the right or reasonable amount of passion given the context was involved in virtuous
actions (Aristotle, 1963; 1985).
King Solomon is said to have desired wisdom above all else. From a theological
perspective, this means that a person, like King Solomon for example, possessing the desire
to live virtuously and "attain the highest wisdom" (e.g., Augustine, 1993) will be motivated
to engage in prudent challenges; it also suggests that while engaged in such challenges,
they will often be surprised by moments of flow and epiphanies as well as strong intuitive
guidance (e.g., Aristotle, 1963; Csiksentmihalyi, 1993; Maslow, 1993). However, if the
will is sterile or in a state of crisis, due to lack of hope, or going a bit deeper, lack of
unadulterated love - then the person, in search of some sort of happiness - will grasp at any
stimulus from the environment that might provide the self with hedonic versus eudaimonic
happiness (e.g., May, 1976; Waterman, 1993). See Figure 1 in Appendix C, titled
taxonomy of eudaimonia.
Like May (1969), C.S. Lewis (1960) noted that love supplies the person with the ability
to care. Lewis went a step further in his analysis of love noting that love alone, be it for
things, certain autotelic activities, country, nature or even other human beings, can turn
demonic or idolatrous without balancing that love by placing it beneath the source of
Eternal Goodness. In other words, the supra-rational forces of faith, hope and love
underlying eudaimonia can be kept strong when one's love for virtue and God, the source
of Goodness outweigh one's "need love"; "gift love" or "appreciative love" towards other
persons, objects or activities (Lewis, 1960). The expression of one's need love of God
necessarily guards against the sin of idolatry and hubris strengthening the eudaimonic
individual to act virtuously, while remaining humble and open "to love what is not
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naturally loveable; lepers; criminals, enemies, morons, the sulky, the superior and the
sneering" (Lewis, 1960, p. 177). Hence, the mystical union between God and humans is
the key to understanding the notion of eudaimonia viewed from the inside. In other words,
iniquity is wiped out with the wholehearted acceptance of God's love.
It appears, then, that the collective "crisis of the will" around the globe is the reason for
the plethora of societal ills and iniquity (e.g., Augustine, 1993; Maslow, 1968; May, 1969).
The definition of iniquity, according to The American Heritage Dictionary is a gross
injustice; immorality; sin. "All sins come about when someone turns away from divine
things that truly persist and toward changeable and uncertain things.. .the choice to follow
and embrace one or the other lies with the will" (Augustine, 1993, p. 27). Theologians have
a word, "accidie", which describes those individuals who would rather chase after images
of success than look inward to actualize their personal God given potential (e.g., Maslow,
1968, p. 7). The "sin" of wasted human potential is described in the parable of the talents,
which metaphorically juxtaposes the consequences of wasted potential to the full utilization
of one's potential (Matthew 25: 14 - 30). The servant who metaphorically buried his
potential is characterized as 'evil', while the servants who developed theirs are
characterized as a 'good and faithful servants'; they gain favorably in accordance with their
efforts. Also using a biblical analogy, Maslow likened the evasion of growth or fear of
one's true potential as the "Jonah Complex". "So often we run away from the
responsibilities dictated (or rather suggested) by nature, by fate, even sometimes by
accident, just as Jonah tried in vain to run away from his fate" (Maslow, 1993 p. 35).
In essence, the new definition of eudaimonia with a focus on the will parted of iniquity
throws more light on the seminal scholarly works pertaining to the achievement of true
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happiness and one's potential: "The eternal law demands that we purify our love by turning
it away from temporal things and toward what is eternal" (Augustine, 1993, p. 25). By
eternal things, Augustine (1993) was referring to virtue and wisdom, which can be obtained
and maintained by will; by temporal he was referring to those things that are changeable
like wealth, honors, pleasures, physical beauty, and everything else that one cannot get or
keep simply by willing" (p. 24).
It is no secret that a person's strength of will and character is often revealed by those
things the individual expresses interest in and speaks freely of: "Those things that proceed
out of the mouth come from the heart" (Matthew 14:18). Communication, then, can defile
the soul via lies, distortions or perversion (Matthew 14:18-20) or communication can
nurture the soul through the expression of one's inner truth and virtue, which can build
trust, strengthen relationships and initiate peace or establish justice (e.g., Bass, 1998). The
expression of one's personal truth via insights and knowledge gained via personal
experience are more valuable for the individual's well-being than the internalization of
outside opinion and information gleaned from other "expert" sources (Maslow, 1970).
Jesus cautioned his disciples to take expert's information with a grain of salt: "Take heed
and beware of the leaven of the Pharisees and the Sadducess" ... "He did not tell them to
beware of the leaven of bread, but of the doctrine of the Pharisees and Sadducees"
(Matthew 16: 6 & 12) as each individual must come to find his or her own truth.
Clearly, not all people posses the will to speak their inner truth and lead positive
change; to seek what is eternal over the temporal. As a result, there is a vast amount of
wasted human potential in the world. The parable of the sower illustrates this point
precisely. It also illustrates the point scholars from Aristotle to Assagioli have made time
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and again:
"Behold, a sower went out to sow. And as he sowed, some seed fell by the wayside;
and the birds came and devoured them. Some fell on stony places, where they did not
have much earth; and they immediately sprang up because they had no depth of earth.
But when the sun was up they were scorched, and because they had no root they
withered away. And some fell among thorns, and the thorns sprang up and choked
them. But others fell on good ground and yielded a crop; some a hundredfold, some
sixty some thirty (Matthew 13: 3-9).
One way to interpret this parable is that many people do not actualize their
potentialities due to environmental factors affecting the development of their wills (e.g.,
May, 1969; Maslow, 1970): Imagine, for example, that the seeds devoured by birds
represent human wills that could not grow due to lack of love and of inner work that yields
self-knowledge and understanding; such people may have been deprived of unconditional
love from a primary caregiver during early childhood - love in infancy is the basis for the
development of the psychosocial strength of hope and faith that drives a healthy will (e.g.,
Erikson, 1997; May, 1969). The stony places and thorns represent environmental pit falls
and temptations (Matthew 13: 22); they provide reasons for a "will gone awry" and can be
theoretically said to cause a paralysis of the will or loss of hope - and thus the loss of one's
ability to make life choices based on one's inner laws (e.g., May, 1969, p. 206; Maslow,
1970; Erikson, 1997). However, the seeds that fell on "good soil" describe the "will parted
of iniquity"; these seeds grew roots and were maintained in an environment containing the
nutrients of faith, hope and love - the main ingredients for a healthy will (e.g., Augustine,
1993; Hanh, 1992; May, 1969).
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To have the will, as May (1969) explained, to possess the capacity to map a feasible
direction towards a goal that gives expression to the B-Values depends on one's resources
of faith, hope and love. If the intentions that underlie the will and give meaning to
experience are strongly based on faith, hope and love, then that person is more likely to
exercise a virtuous, growth producing choices and less likely to succumb to environmental
forces (a kind of determinism) (e.g., Erikson, 1997; Maslow, 1970; May, 1969).
Although psychologists readily acknowledge the theoretical connection between the
actualization of human potential and the ability to choose eudiamonic desires over hedonic
pleasures (also referred to as eternal and temporal desires), few tend to focus on the effects
of pursuing wisdom and Divine Love and Goodness through contemplation, meditation,
introspection and prayer. This is likely due to the religious overtones, which many scholars
seem to eschew, at least outwardly (e.g., Maslow, 1976). However, in groups, a primary
caregiver, teacher, organizational leader etc., who has achieved the state of eudaimonia is
not only capable of speaking his or her own truth, but able to express unconditional love to
others - to project hope and desire for goodness and truth into hearts and minds where
there otherwise may have been no hope but rather the misguided desire for hedonic
pleasures or the status quo (e.g., Noblit, 1993; Smith and Berg, 1997; Parker, 1998).
The Role of Religious Experience and Formation of Eudaimonia
Theologians and psychologists concede that religious experiences are connected to the
idea of "resilience"; and resilience has traditionally characterized people young and old
who appear to have acquired an overflow of spiritual gifts that enable them to consistently
overcome adversities and function at an optimal level (e.g., Augustine, 1993; Emmons,
2000; Maslow, 1976). Within a gamut of religious traditions faith, hope and love are highly
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valued spiritual gifts; the experience and expression of love is qualified as the greatest of
these gifts (e.g. King, 2004; Lewis, 1960; Maslow, 1976). By acknowledging the power
and mystery of love, psychologists seem to accept the notion that while religious
experiences have profound positive effects on individuals, the source of such experiences
remains a mystery.
And since the process of actualizing innate potentialities involves the desire to seek
inner truth and wisdom (e.g., Maslow, 1970; May, 1969; Norton, 1976), some individuals
are more apt than others to seek God's guidance and to follow his promptings towards selfactualization (e.g., Aristotle, 1963; Augustine, 1993; Frankl, 1973). Although Aristotle was
not considered a religious person, like Lewis (1960), he articulated the importance of
valuing "Divine Goodness" above any passion or desire and he prioritized (over all other
activities) the activity of contemplation for perfect understanding (Aristotle, 1963; 1985).
Contemplative prayer, expression of one's deep desire for union with God and to do God's
will is prone to spark a spiritual awakening or re-birth: "Except a man be born again, he
can not see the kingdom of God" (John 3:3). "Born again" in this biblical context refers to
a spiritual awakening, a stirring in the soul, a deeply felt religious experience that brings
about a felt sense of reconciliation with God and a conscious desire for holiness; a passion
for truth and goodness, and a profound sense of meaning and purpose in life (e.g., Frankl,
1973; Otto, 1958; Wuthnow, 1998).
While the rational aspect of the word holy refers to the "morally good" (Otto, p. 1950 p.
5), the non-rational element, not unlike Assagioli's (2007) description of the transcendent
will, refers to the numinous defined as awareness of one's unique distinction and
simultaneous vital connection to others, to nature, and to the universe - to God in a grand
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gestalt (e.g., Erikson, 1997; Otto, 1958). This Latin term, numinous, as explained by
Rudolf Otto (1950), refers to the experience of a felt "holy" phenomenon. Such religious
experiences commonly transform negative thoughts and emotions into personal learning,
acceptance of responsibility, a surge of hope for the future, which enables the individual to
better perceive their inner and outer world realistically and objectively - in a sense
"egoless" (e.g. Erikson, 1997; Maslow, 1976; Otto, 1958). Moreover, as Otto (1958) noted:
It is a well-known and fundamental psychological law that ideas 'attract' one another,
and that one will excite another and call it into consciousness, if it resembles it. An
entirely similar law holds good with regard to feelings.. .the presence of one in my
consciousness may be the occasion for my entertaining the other at the same time
(Otto, 1958 p. 42).
As revealed in the introduction and throughout this literature review, examining areas of
overlap from religious traditions, modern psychology and ancient philosophy yields a
deeper understanding of the relevance and role of religion in human development.
Maslow (1993; 1976) said the numinous produces the child-like innocence necessary
for creative problem solving; he described it as a form of "peak experience" that frees the
individual from emotional baggage, which can blind or block inner growth. Wuthnow
(1998) described such religious experiences as a spiritual rebirth that essentially empowers
the person to turn away from bad habits and self-defeating attitudes. And, Erikson (1997)
connected the numinous experience to the highest stage of psychosocial development.
Mystics have described their religious experiences as 1) a complete fulfillment of need
love by an awe inspiring ineffable source of pure Goodness that transforms one's will to
live virtuously; and 2) immediately brings to mind an acute awareness of one's earthly,
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human nature as being nothing but the likeness of a speck of sand in all the land; 3) at the
same time, the numinous experience produces a huge amount of gratitude within the
individual towards the holy for the experience of such unspeakable Grace, Love and
knowledge of such awe inspiring beauty and Goodness 4) last, but not in the bit least, the
experience yields a supreme fascination with the dichotomies inherent in human nature
(e.g., Otto, 1958). The dichotomies between hedonic and eudaemonic desires; between
reason and intuition; must be integrated for ultimate psychological well being (Aristotle,
1963; Maslow; 1968; Johnson, 1993).
When conscious awareness of these internal dichotomies that are embedded in human
nature prompt inner work, the results can be full integration leading to an outward
expression of wholeness (Johnson, 1993). Given the nature of eudaimonia viewed from the
inside as the will parted of iniquity, the paradox associated with eudaimonia is that it
encourages the individual to act on intuition based on love, hope and faith while
concurrently expressing the value and importance of constructive reason in decision
making. As the mystics have long professed, intuition and reason are not unrelated just as
hope is not unrelated to the acquisition of knowledge (e.g., Augustine, 1993). A fully
integrated or eudaimonic individual has learned to express faith, intuition and reason in the
right proportion given the context or situation (e.g., Aristotle, 1963; 1985; Assagioli, 2007;
Johnson, 1993)
The ancient wisdom to spread eudaimonia worldwide is reflected in the manner in
which Jesus taught his disciples to pray: "Our Father who art in heaven, hallowed be Thy
name. Thy kingdom come Thy will be done on earth as it is in heaven. Give us this day our
daily bread and lead us not into temptation but deliver us from evil...." (e.g., Luke 11: 2-4;
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Matthew 6: 9-13). With the Lord's Prayer one can wholeheartedly express a deep desire for
a transcendent will, and for the spiritual strength to remain in close relationship with the
Creator of Life who guides and directs one's path towards growth and integration.
To pray is to be fully present before God with the intent to communicate one's deep
and sincere adoration for God, as well as contrition and supplication. Turning to the
"Ultimate Task Master" with an authentic desire to live according to one's inner truth
sparks internal transformation, even profound personal insights, life changing religious
experiences (e.g., Frankl, 1973; Maslow, 1976). And, such experiences, as previously
discussed, have positive effects on the individual - transforming the individual's intentions
and thus will - instilling within the person a desire to live virtuously and thus actualize
more and more of their potential for the good of humanity (e.g., Assgioli, 2007; Maslow,
1976; Otto, 1958).
To speak of eudaimonia or highly self-actualizing behavior as the will parted of iniquity
throws light on the inner process that leads towards the actualization of potentialities. From
a theological perspective, the concept of Eudaimonia viewed from the inside is concerned
with maintaining a will parted of iniquity: This requires love of wisdom, virtue and God
above all else, which in turn necessitates inner work, openness to God's guidance and
acceptance of Grace for the ability to turn away from sin and maintain a love of God and
Wisdom above all else (Augustine, 1993; Rolheiser, 1999).
As Aristotle along with contemporary psychologists like Assagioli, Frankl, Maslow,
Rogers, May and others have suggested, the process of becoming who one ought to become
not only involves the internal resources to relate to environmental stimuli in a righteous
manner, it also involves the degree to which one is actually given opportunity and right
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external resources to foster inner growth through outward expression of one's inner
strengths (e.g., Aristotle, 1963/ 1985; Maslow, 1968; 1970; 1993; Norton, 1976). With the
right external resources including material goods and friendships there is more opportunity
to hone and express one's natural talents and spiritual strengths in a virtuous manner
(Aristotle 1963; 1885). In the next section, Aristotle's ethical theory of eudaimonia has
been compared to Maslow's hierarchy of needs.
Maslow's Hierarchy of Needs and Aristotle's Doctrine of the Mean
While Aristotle used the term eudaimonia to describe the highest end in life, Maslow
(1968; 1970; 1993) popularized the term self-actualization in reference to the "highest
human need" and ultimate psychological health in his theory of personality. At the base of
his human motivation theory, which involves a hierarchy of needs, are physiological needs
like food, water and shelter (e.g., Maslow, 1970). Safety comprises the next level, followed
by love, belonging, self esteem, and finally self-actualization; the needs in the pyramid are
never permanently satisfied (1970). When the need for self-actualization surfaces people
are motivated by their higher or spiritual nature, which Maslow (1993) associated with the
Being Values, to take responsibility. He associated self-actualization with action taken
towards productive and personally meaningful behavior:
Self actualizing people are without one single exception, involved in a cause
outside their own skin, in something outside of themselves. They are devoted, working
at something, something which is very precious to them - some calling or vocation in
the old sense, the priestly sense. They are working at something which fate has called
them to some how and which they work at and which they love, so that the work -joy
dichotomy in them disappears. One devotes his life to the law, another to justice
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another to beauty or truth. All in one way or another devote their lives to the search
for what I have called the being values ... (Maslow, 1993 p. 42).
Maslow (1993) hypothesized that if an individual's higher calling, based on the being
values or meta-needs, remain unfulfilled then the person's sense of purpose and meaning in
life is compromised, which leads to the "sickness of the soul" (p. 44) also described by
psychologists, including Maslow, as an identity crisis or a crisis of will (e.g., Erikson,
1968; Maslow, 1968; May, 1969).
Maslow's theory of human motivation involving his hierarchy of needs appears to be a
refined version of Aristotle's (1963: 1985) principal of "more is better"; his ethical theory
suggests that "to lead one's life well, certain resources are needed, and having more of
them is preferable to having fewer" (e.g., Kraut, 1989, p. 286). Specifically, Aristotle
(1963; 1985) said, "The happy person is a human being, and so will need external
prosperity also; for his nature is not self-sufficient for study, but he needs a healthy body,
and needs to have food and the other services provided" (1178b35). At the same time, he
asserted that "self-sufficiency and action do not depend on excess, and we can do fine
actions even if we do not rule earth and sea, for even from moderate resources we can do
the actions expressing virtue" (1179a). The virtuous life, as many scholars have noted,
emerges from wise choices that result in serious purpose; and, a life with purpose is the
happiest life - much happier than a life filled with "amusement" (e.g., Aristotle, 1963;
1985; Frankl, 1973; Maslow, 1968; 1993).
In reference to one's higher calling or innate talents and abilities, Aristotle spoke of
auto telic activities, done for their own sake, as excellences to be fully developed (e.g.,
Aristotle, 1963; 1985; Hughes, 2001; Urmson, 2001). To identify these talents requires
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exploration and contemplation; discernment and action (e.g., Aristotle, 1963; 1985;
Assagioli, 2007; Csikszentmihalyi, 1993). Like many popular contemporary scholars,
Aristotle discussed human potential in a way that places the responsibility to self-actualize
in a moral light involving opportunity and wisdom to do so. In the following passage, it
seems he is suggesting that the activity of contemplation surpasses any other auto telic
activity because contemplation involves listening to Divine guidance, which in fact results
in prudent choices:
"Such a life as this however will be higher than the human level: not in virtue of his
humanity will a man achieve it, but in virtue of something within him that is
divine; and by as much as this something is superior to his composite nature, by so
much is its activity superior to the exercise of the other forms of virtue. If then the
intellect is something divine in comparison with man, so is the life of the intellect
divine in comparison with human life" (1177b30).
In Irwin's (1985) translation of Aristotle's Nichomachean Ethics, the last sentence in
the above passage is written as follows: "...Hence if understanding is something divine in
comparison with a human being, so also will the life that expresses understanding be divine
in comparison with human life (1177b30). This translation, more clearly suggests that
Aristotle believed understanding comes from God and so a life of contemplation that leads
to understanding unites one with God, empowers the person to walk with God, to think and
act virtuously. Thus, in the above excerpt, Aristotle (1963; 1985) was not simply
expressing a personal bias towards a life of contemplation - he was accurately expressing a
wise insight. Specifically, he was saying that contemplation is the most venerated of
activities because constantly determining prudent behavior makes us love wisdom. The
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person who loves wisdom will be ideally motivated to consistently act wisely and thus
become who they ought to be (e.g., Aristotle, 1963; 1985; Augustine, 1993; Maslow, 1970;
1993).
While Maslow (1970) noted the importance of belonging in his hierarchy of human
needs for ultimate psychological well-being, Aristotle spoke of the importance of true
friendship. Because humans are social beings, he referred to friendship as an external good;
but he added that friendship is also important for the actualization of just societies because
only just people create mutual feelings of trust and affection that hold communities
together (e.g., Aristotle, 1963; 1985). Moreover, a eudaimonic individual would never
consent to, nor ask a friend or any other to do what is wrong; they treat friendships as ends
in themselves with respect, "bearing each others burdens" and sharing each others joys
(e.g., Aristotle, 1963; 1985; Cicero, 1909). The ancient Greeks and Romans taught that
"without virtue friendship can not possibly exist" (Cicero, 1909, p. 15). Thus, true
friendship has no need of justice because "He who fears God behaves accordingly, and his
friend will be like himself (Sirach, 6: 17), in a word, eudaimon.
Aristotle used the term eudiamonia as a way to describe the highest and most respected
and wise way to live, according to one's inner truth, based on wise discernment (e.g.,
Norton, 1976) due to a will parted of iniquity. "As truth the greatest teacher of all teaches
you within" (Augustine, 1993, p. 23) and daily points you towards the right attitude and
goals that are not unrelated to one's self-structure (e.g., Frankl, 1983; Maslow, 1970;
Palmer, 1998).
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Eudaimonic Rewards Come in Many Forms
People with healthy wills are constantly striving to close the gap between their human
limitation and human aspirations (e.g., Maslow, 1968); from a theological perspective this
entails making decisions in accordance with God's will. The result of closing the gap
between one's outward behaviors and innermost desires to act virtuously and in alignment
with one's values and interests produces unexpected feelings of happiness or joy (e.g.,
Csikszentmihalyi, 1993; 2000; Maslow, 1968; 1970; 1993). Such action leads to personal
growth and maintains ultimate psychological wellbeing: "Simply being a finer and more
fully human person, peak experiences come as epiphenomena, unsought for by-products"
(Maslow, 1989, p.76). As such, the phenomenon of "peak experiences" is congruent to the
biblical notion of the rich getting richer (Matthew 13:12): "For whosoever hath, to him
shall be given, and he shall have more abundance: but whosoever hath not, from him shall
be taken away even that he hath."
To be a "fully integrated" or highly self-actualizing individual corresponds with having
more peak experiences than others; "peak experiences", which are also considered religious
experiences due to the often mystical feelings that they evoke by closing of the gap
between one's values and behavior (e.g., Johnson, 1993; Maslow, 1976; 1968). People
have reported being pleasantly surprised by peak experiences in a number of ways: It can
derive from contemplation via a personally meaningful insight; from compassionate
behavior, which produces feelings of ineffable love; or from full engagement in an auto
telic activity that yields a sense of "flow" (e.g., Alexander, Rainforth, Gelderloos, 1991).
Csikszentmihalyi found that the positive feelings resulting from "flow" experiences
tend to serve as inspiration to engage in the auto telic activities again and again at
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increasingly complex levels (Csikszentmihalyi, 2000; 1993). "Flow" experiences are a clue
to the individual that 'this is an innate talent or ability' to be further pursued; or in
Maslow's (1993) words, a value of being. Flow experiences tend to surprise people when
they are wholeheartedly engaged in an activity; flow occurs in a way that brings forth
effortless, yet intense concentration and feelings of spiritual connectedness
(Csikszentmihalyi, 2000). As a result, it should come as no surprise that flow experiences
are discussed in the extant literature dealing with spirituality. Piedmont likened flow
experiences to transcendent experiences that have a spiritual effect: Such an experience can
"create more passion and depth to our aspirations; it can moderate how we interact with
ourselves and others; it can help to reinterpret our perceptions of our environment and
redefine the goals we pursue" (Piedmont, 1999, p. 990).
Csikszentmihalyi (2000) observed that flow experiences will more likely occur under
the right conditions: A perceived balance between challenge and skills, so as not to produce
boredom or anxiety; and, opportunities for intense concentration, clear task goals, positive
feedback, and lack of self consciousness. The importance of seeking out flow experiences
for the development of one's innate talents and abilities was highlighted during the
discussion of Waterman's (1993) study involving two conceptions of happiness. Waterman
(1993) referred to moments of flow as eudaimonic happiness; those moments of personal
expressiveness, of actualizing one's being values that lead to the development of one's
innate potentialities (e.g., Csikszentmihalyi, 2000; Maslow, 1993).
Psychological Well-Being Connected to the Notion of Eudaimonia
To qualify as a self-actualizing behavior, even the development of one's innate talents
and abilities must be approached and exercised virtuously. This is so because an individual
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can become addicted to a certain auto telic activity that result in flow at the expense of
his/her other responsibilities in life (e.g., Csiksentmihalyi, 1993). In such a case, the flow
activity would no longer contribute to the individual's psychological well being nor would
it be considered a eudaimonic activity (e.g., Keyes, Ryff & Shmotkin, 2002; Norton, 1976).
Eudaimonia, as previously discussed, expresses a healthy spirituality (Kraut, 1979; 1989;
Norton, 1976).
Just as eudaimonic happiness was theoretically and empirically shown to correlate
with hedonic happiness, but remained a distinct form of happiness involving growth related
and personally expressive activities (e.g., Waterman ,1993), scholars have connected
psychological well-being with subjective well-being while supporting distinctions between
the concepts. Psychological well-being, like eudaimonic happiness, involves engagement in
personally meaningful or "existential challenges of life" and subjective well-being
comprises a "satisfactory evaluation of one's life in terms of positive and negative affect"
(e.g., Csikszentmihalyi, 1993; Keyes, Ryff & Shmotkin, 2002; Ryff, 1989; Waterman,
1990).
Unlike subjective well-being, inherent to psychological well being is the ability to be
fully present or mindful (e.g., Langer, 1989; Brown & Ryan, 2003). And, as Maslow
hypothesized, psychological well-being requires the expression of the Being values
(Maslow, 1993). This hypothesis has been validated by studies indicating that higher
meaning in life scores are associated with increased psychological well-being (e.g.,
Meraviglia, 2004); as are higher mindfulness scores (e.g., Brown & Ryan, 2003). Indeed,
there is a body of scientific data to support Maslow's claim that the expression of the
"Being Values", as he called them, is essential for ultimate psychological well-being.
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Clearly, a highly self-actualizing individual can temporarily lose his or her optimum
state of psychological well-being due to unexpected tragedy or life stress that shakes the
person's sense of identity and will to live in the present moment (e.g., Csiksentmihalyi,
1993; May, 1969; Maslow, 1970). In such a case, prayer and support from family and
friends is invaluable for the restoration of their will (e.g., Augustine, 1993; May, 1969;
Rolheiser, 1999).
It is also important to note that given a eudaimon person's high ethical standards,
troubled self-actualized individuals are more demanding than the average troubled person
as their sense of responsibility for justice will likely prompt them to demand answers; and
quite often even attract a following in their avid pursuit of information or innovation to
resolve a given problem. Such individuals have been known to disturb the status quo in
their search for truth and change for justice i.e., Martin Luther King. In the following
section, the development of ultimate psychological well-being is further explored via the
notion of consistently expressing a healthy spirituality due to one's love of inner work.
Love of inner work as a salient theme in SA behavior.
Most definitions of spirituality involve healthy attitudes that lead to growth producing
choices and give life meaning and purpose; but, in general these attitudes simply describe
the outcome of inner work and Grace (Rolheiser, 1999). As previously mentioned,
according to Father Rolheiser (1999), a person's spirituality can be characterized by the
manner in which they express their desires. Since a person's desires can be good or bad,
what they do to quench their desire(s) can either nurture or neglect their inner truth and
goodness; the manner in which people express their desires can either lead to selfactualization or self-destruction (Rolheiser, 1999).
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Because not everyone understands spirituality the way Rolheiser (1999) has explained
it, there exists a myriad of definitions in the extant literature. Some of the definitions were
developed with the intent to operationalize spirituality. As a result, those authors tend to
view the concept as a dimension of personality. For example, much of Piedmont's work
involving spirituality is based on his effort to demonstrate that spiritual variables represent
"a sixth factor of personality" and are separate from the Five Factor Model of Personality;
the five factor model includes: neuroticism; extraversion, openness, agreeableness, and
conscientiousness (Piedmont, 1999; 2001).
Piedmont developed the Spiritual Transcendent Scale. In the STS, the following
variables comprise the concept of spirituality: "A belief in the unity and purpose of life",
which Piedmont referred to as "universality"; "an experienced feeling of joy and
contentment that results from prayer and/or meditation", which he called "prayer
fulfillment"; and "a sense of personal responsibility and connection to others", which he
categorized as "connectedness" (Piedmont, 2001, p. 6). All of these qualities have been
discussed throughout this paper in connection with self-actualizing behavior, eudaimonia
and religious experiences (e.g., Frankl, 1973; Hanh, 1992; Otto, 1958). Moreover,
Piedmont's definition of spirituality, "An individual's efforts to construe a broad sense of
personal meaning within an eschatological context" (Piedmont, 2001, p. 5), speaks more to
the notion of a concerted effort to move towards ultimate psychological well being than it
does of a separate personality dimension. As discussed throughout this chapter, a person's
efforts to create a meaningful life actually highlight the important role played by the
underlying forces of the will to discover and actualize one's being values (e.g., Frankl,
1973; Maslow, 1968; 1970, 1993; May, 1969).
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It is true that people tend to describe the outcome of self-actualizing behavior as a
"spiritual experience" due to the common feelings of connectedness; of increased meaning
and purpose in life; ability to forgive etc., but this does not make spirituality a separate
personality dimension - particularly since psychologists agree that the expression of the
being values is a meta human need (e.g., Csikszentmihalyi, 1993; Maslow, 1970;
Rolheiser, 1999). Every time a person takes responsibility by acting in a manner that closes
the gap between their outward behavior and inner values, there is self-actualization - a
maturation of the person's strengths and goodness, which includes a strengthening of faith
in one's own ability to make wise decisions (e.g., Csikszentmihalyi, 1993; Maslow, 1970;
Waterman, 1993).
Inner work involves honest reflection of one's outward behavior in relation to one's
values and desires to act virtuously so as to take action to close that gap; it involves
contemplation for right choices that lead to integration and wholeness (e.g., Aristotle,
1963;1985; Maslow, 1970; Palmer, 1998; 2004); it involves the grace to let go of negative
feelings associated with disappointments and tragedies and subsequently replacing those
feelings with increased understanding and forgiveness that open opportunity for personal
growth. Hanh (1991) suggests revisiting one's interpretation of a given event(s) with the
intention of learning a lesson for personal growth - be it compassion for others,
forgiveness, gratitude, or increased self-knowledge and awareness of one's inner truth.
Defining spirituality as love of inner work is practical and useful in that it helps to
clarify the reason Maslow associated self-actualization with spirituality; specifically, love
of inner work refers to the person's desire to become holy; and, thus to their motivation to
think and act in ways that close the gap between their values and behaviors. This definition
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also avoids the mistake of qualifying individuals as more spiritual than others (Rolheiser,
1999). And, it can also be said that this definition respects those individuals considered
enlightened or highly spiritual for the virtuous manner in which they live their lives - while
concurrently avoiding the mistake of viewing such individuals as omniscient. People have
been known throughout history to turn to individuals considered highly spiritual for
answers to personal dilemmas and seemingly difficult personal questions, which would be
better answered by the person's own inner truth (Hanh, 1992).
As psychologists, theologians and philosophers have contended, spiritual strengths are
not distinct from one's personality: Faith, hope and love enable us to express goodness, and
to share our "fruits of the spirit" that sprout from unconditional love and acceptance of
responsibility to actualize the being values (e.g., Augustine, 1993, May, 1969; Maslow,
1970; 1993). Judging from the items on the MAP, Leclerc et.al (1999) accepted that highly
self-actualized individuals have a strong sense of meaning and purpose in life achieved
through virtuous choices (e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin, 1998; Maslow,
1970).
Inner work and authentic communication.
Rogers (1980 1989) taught that authentic, unconditional acceptance and empathic
understanding leads to the kind of communication that allows genuine connections to
occur, which are always theraputic; this is precisely the message Palmer (1998) presents to
teachers in hopes that they will engage in the kind of inner work that will free them to be
authentic in their communication with students so as to reach students on a deeper more
spiritual level. Love must flow through the unconscious pipes of our connections with
others for authentic communication to take place. In other words, the underlying forces of
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the will direct the manner in which the person communicates (e.g., May, 1969; Palmer,
1998; 2004; Rogers, 1989). This includes the desire to express one's basic needs for
survival in a prudent manner as well as the notion that people tend to want to talk about the
things they are interested in and passionate about (e.g., Csikszentmihalyi, 1993; Maslow,
1993; Parker, 2004). As such, those individuals who consistently communicate in a way
that expresses their inner truth in a virtuous way, particularly the desire to "attain the
highest wisdom" (Augustine, 1993), tend to actualize their potentialities, to become whom
they were meant to become (e.g., Aristotle, 1963; 1985; Rogers, 1980; Maslow, 1968;
1970; 1993).
Since desire drives the will (e.g., Aristotle, 1963; 1985; May, 1969; Rolheiser, 1999), it
follows that a nagging meta need for increased meaning and purpose in life can either
prompt the individual to acknowledge and map a wise way to give expression to that need;
or tempt the individual to seek hedonic pleasure, which temporarily relieves the individual
from the anxiety of feeling lost and empty, but can ultimately lead to addiction(s) and
despair (e.g., Augustine, 1993; Maslow, 1968; 1970; 1993; May, 1969). The reader may
wish to refer once again to Figure 1 in Appendix C titled Taxonomy of Eudaimonia for a
visual display of the effects of communication on one's tendency to self-actualize.
Clearly, consistent engagement in inner work is necessary for full integration and
wholeness (e.g., Assagioli, 2007; Johnson, 1993; Palmer, 1998; 2004). Intrapersonal
communication, which also includes communication with one's higher power, God, is the
means to wholeness; contemplative prayer requires courage to look inward at areas and
facets of one's personality that may not be flattering to say the least (e.g., Johnson, 1993;
Palmer, 2004; Rolheiser, 1999). But, conscious awareness of one's negative traits is vital to
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a realistic understanding and full integration of one's personality (e.g., Johnson, 1993;
Palmer, 2004; May, 1969). Self-awareness, in terms of one's inner strength and
weaknesses, contributes to a healthy sense of identity; and, one's sense of meaning and
purpose in life flows from one's sense of identity (e.g., Erikson, 1968; Frankl, 1973;
Johnson, 1993).
The development of a healthy identity is shaped by the person's will to mindfully
communicate one's needs and desires with faith and hope acquired from unconditional love
(e.g., Erikson, 1968; Gilligan, 2000; Maslow, 1993). Once an individual has become
familiar with their being values, and aware that expressing these values leads to a personal
purpose and meaning in life - then as Waterman's (1993) investigation of eudaimonic
happiness versus hedonic happiness suggests, these people will tend to choose personally
expressive activities over hedonic pleasure (e.g., Csikszentmihalyi, 1993; Maslow, 1993;
Waterman, 1993).
The complexity of love and importance of balancing desires in favor of goodness.
Love is a complex virtue that can be expressed in a number of ways by people of all
ages. An important observation articulated by C. S. Lewis involving the three kinds of love,
(i.e., need love, appreciative love, and gift love) is that the three "mix and succeed one
another moment by moment" (p. 33). This perspective of love clarifies Rudolph Otto's
(1950) meaning of love defined as "quenched wrath": When one considers the transition
between "need love" to "appreciative' or "gift love", the definition of quenched wrath is
made abundantly clear. For example, when a child's need love is quenched by the mother's
unconditional love, the mother feels the child's appreciative love. Seeing the qualitatively
different forms of love make it possible to apprehend the nuances of love, which are
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present in every stage of life: Children, youth, adults and elderly people are all capable of
expressing love in qualitatively different forms (e.g., Norton, 1976).
As previously mentioned, love is a virtue if it is kept "sweet" with Goodness so as to
not turn into a demonic craving or idolatry (Lewis, 1960). Individuals who maintain
eudaimonia through the power of love and their love of Goodness can theoretically achieve
successful resolution of the various psychosocial conflicts that tend to emerge during
different stages of life (e.g., Erikson, 1997); indeed, love is a powerful force. Many
distinguished psychologists (i.e., Erikson, Maslow, May, Rogers) have noted the important
role that love plays in the exercise of prudent behavior in all stages of psychosocial
development; they agree that love kept sweet (as defined by Lewis, 1960) manifests in wise
actions that ultimately express what Maslow called the "being values". Succinctly put:
Love is wisdom.
The Rationale for the Promotion of "Inner Work" in Education
Since educators agree that engagement in inner work, in contemplation, provides the
key to discernment in terms of how to live a personally meaningful life (e.g., Aristotle,
1963; 1985; Hanh, 1992; Palmer, 2004), then inner work that leads to self-actualizing
behavior is a most natural and important goal of education (e.g., Maslow, 1993; Palmer,
1998; Rogers, 1989). Freedom from vice requires the will to engage in "inner work" so as
to increase one's conscious awareness and self-knowledge (e.g., Frankl, 1973; Johnson,
1993; Palmer, 1998). By wholeheartedly engaging in inner work people tend not only to
become better able to realistically perceive their options for personal growth and
development, but to muster the courage to change, to grow, to integrate their experiences
(e.g., Aristotle, 1963; Augustine, 1993; Frankl, 1973; Maslow, 1993; Palmer, 2004). From
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a practical standpoint, inner work is particularly relevant for teachers because when
teachers are consciously aware of their inner terrain, they become more "sure footed" in
their teaching (Palmer, 1998). Conversely, one can readily stumble about and
unconsciously create chaos, confusion or even stir up negative feelings by casting
psychological shadows (Johnson, 1993). The word "shadow" is commonly used to refer to
ignored or repressed personality traits that have not entered into consciousness awareness
(e.g., Johnson, 1993; Palmer, 2004).
Much information and energy is contained in one's "shadow", which can erupt in a
destructive manner if not recognized in time, integrated and deliberately expressed in a
healthy ritualistic and virtuous manner; so, becoming a better person naturally and makes
for a better teacher, parent, caregiver (e.g., Johnson, 1993; Maslow, 1993; Palmer, 1998).
The inner work of honest introspection, reflection, mindful prayer and mindful
communication with others can bring the shadow side of one's personality into conscious
awareness for full integration and thus conscious spiritual wholeness (e.g., Johnson, 1993;
Maslow, 1993; Palmer, 2004). "To own one's own shadow is to reach a holy place - an
inner center - not attainable in any other way. To fail this is to fail one's own sainthood and
to miss the purpose of life" (Johnson, 1993, p. 17).
The kind of psychological inner work that leads to the integration of one's formerly
ignored personality traits inevitably yields a feeling of wholeness, which facilitates one's
ability to communicate authentically and engage in 'I-Thou' encounters (e.g., Hanh, 1992;
Rogers, 1980; Buber, 1986). Not only is love of inner work necessary to integrate one's
shadow side, but it is useful in helping others achieve meaning and purpose in life as well
(e.g., Johnson, 1993; Palmer, 1998, 2004). The fruits of inner work positively affect how
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the world is shaped or co-created; wise action, which flows from right desire, leads to
healthy connections with others, with nature, and with the Divine source and spirit of life
(Frankl, 1973; Emmons, 2000; Parker, 1998).
Without the desire to engage in inner work for increased self-knowledge with the intent
to grow, there can be no authentic change and growth (e.g., Johnson, 1993; Palmer, 1998;
Rogers, 1980). Highly self-actualizing individuals continually engage in inner work in
order to live virtuously; this is why, according to Maslow (1993; 1976), they tend to
experience more peak and religious experiences than the average person: "For the
Kingdom of God is not a matter of food and drink, but of righteousness, peace and joy in
the holy spirit" (Romans 14:17). To be "spiritually healthy" is to fully accept one's
humanity in a sacred manner (e.g., Johnson, 1993; Maslow, 1976; Rolheiser, 1999).
Exemplars of Eudaimonia and the Root of Love
It should come as no surprise that most exemplars of self-actualization are religious
figures or teachers because people attracted to these particular professions tend to be most
inclined to engage in inner work in order to express and actualize their natural talents and
abilities in a public, scholarly and reverent way (e.g., Hanh, 1992; Maslow, 1993; Norton,
1976). As well, considering specific individuals who undeniably lived eudaimonic or selfactualized lives, one might immediately note that they were at once "eminent apostles of
love" i.e., Mother Theresa (e.g., King, 2004). Ideally, then, a saints life would not be the
exception, but the rule: By defining eudaimonia as "the will parted of iniquity" we not only
assert that eudaimonic people naturally strive towards self-actualization through free choice
of the will (e.g., Augustine, 1993; Maslow, 1970; Waterman, 1993) - but we are reminded
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that eudaimonic people choose to connect with Divine Goodness via acceptance of Grace
and love of inner work to act in accordance with their inner truth and wisdom.
Just as few plants actually self pollinate, people (with the exception of Jesus who was
both Divine and Human) can not fully maintain a will parted of iniquity without Grace and
a supportive environment; people need Grace and a supportive network of family, friends,
or mentors to maintain a healthy will (e.g., Maslow, 1970; May, 1969; Palmer, 2004).
Without encouragement and opportunity, people can not experience the joy of selfactualizing (e.g., Malsow, 1968). Realistically, since most people are driven by wills
comprised of both good and bad desires, the evolution of the human race requires - not
only that an increasingly exponential number of people become aware of and choose to
correct their conscious or unconscious skewed desires or passions (e.g., Aristotle, 1963;
Csikszentmihalyi, 1993; Maslow, 1970) - but it also requires that people become aware of
their mindless behavior so as to self-correct (e.g., Langer, 1989). In this way an increasing
number of people can help others evolve. As the following historical example illustrates,
most people can be guided and encouraged to operate from their higher nature - albeit
preferably from an early age (Aristotle, 1963; 1985).
Father Jose Mari Arizmendiarrieta conceived of a better life for his community and
systematically harnessed the power of love among his parishioners to lead positive social
transformation in the small Basque town of Mondragon: His initiatives transformed an
economically depressed area to a self sustaining community (e.g., Morrison, 1991).
Although the process took time, the changes were deep and permanent because
Arizmendiarrieta engendered trust among the disenfranchised members of the small
Basque community while concurrently educating them and encouraging them to participate
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in the grassroots changes. Slowly, yet steadily, Arizmendiarrieta changed the community
members' perspectives from one of helplessness to one of hope; in time, with knowledge,
experience and energized support, an entire town moved towards self-actualization (e.g.,
Morrison, 1991). Mondragon is currently home to a multibillion dollar conglomerate and
continues to operate under the principles of love for humanity, espousing dignity in work
and respect for all persons as well as the environment (e.g., Morrison, 1991; Whyte &
Whyte, 1991).
Just as the transformational leadership of Arizmendiarreta was particularly important
for the community to prosper (e.g., Bass, 1998), many adolescents struggling with little
hope of finding purpose, meaning and true happiness in life - are in need of self-actualizing
teachers or role models (e.g., Erikson, 1997; Maslow, 1968; Palmer, 1998). It is clear that
Arizmendiarreta possessed good intentions and acted on those intentions with wisdom and
alacrity - mindfully responding to situations and making wise decisions that transcended
time and space (e.g., Morrison, 1991; Whyte & Whyte, 1991). Similarly, our educational
institutions require transformational leaders willing to shake the status quo (e.g., bells,
1994; Maslow, 1993; Palmer, 1998).
Eudaimonic individuals capable of exercising transformational leadership have an
awareness of their strengths as well as their shortcomings; awareness and appreciation of
others talents and abilities; as well as unconditional love for humanity (e.g., Aristotle,
1963; Norton, 1976). As such, they remain grounded and humble irrespective of their
honorable and selfless feats. While many teachers, care deeply about their students and
have, through their hard work and commitment to others expressed the virtue of care and
wisdom in a variety of meaningful ways, educational advocates such as Parker Palmer and
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bell hooks believe that the system of public education in this country must change to
include a culture which values and respects the unique developmental process of each
person's individual self-structure (e.g., hooks, 1994; Maslow, 1993; Palmer, 1998).
The Will Parted of Iniquity as the Golden Standard for Human Evolution
A eudaimonic model of human development is not a stage theory, but rather an
explanation of the process involved in ideal human development. Ideally, a will parted of
iniquity in early childhood and maintained (via mindful communication based on hope and
faith; and consistent inner work to maintain desires balanced in favor of love of God, the
source of Goodness and spirit of life, and the ability to express virtue) would theoretically
guide the person towards complete development of the psychosocial strengths outlined in
Erikson's stage model. This theory of human development puts the maintenance of
eudaimonia at the center of growth during each phase of life i.e., childhood, adolescents,
adulthood and old age (e.g., Maslow, 1970; Norton, 1976). As an example of a person who
experiences eudaimonia throughout his lifespan one might consider the life of a Dalai
Lama.
While it is not possible to teach the expression of virtue to young children who have
not yet acquired the capacity to reason, the Dalai Lama is lovingly conditioned as a small
child to choose virtuous responses. Subsequently, as he matures, he is expected to
distinguish right from wrong desire and do the right. As a result, the Dalai Lama develops
many of his potentialities; however, eudaimonia "can not constitute the aim of such living,
but serves instead as merely a mark, or sign: It signals that the present activity of the
individual is in harmony with the daimon that is his true self (Norton, 1976 p. 5).
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Gender Differences
Since the theoretical gender differences involved in moral development call to mind
distinct ways in which males and females typically view moral dilemmas, different forms
of environmental stimuli may tend to prompt self-actualizing behavior in one gender more
than another. Briefly: Girls typically begin to acquire a sense of identity from information
gleaned through personal relationships; their sense of morality tends to emerge from the
virtue of care; moral issues are typically perceived when they are challenged by
circumstance to balance responsibility towards self and others (e.g., Erikson, 1968;
Gilligan, 2000). Boys are more apt to initially gain a sense of self through experimentation
and experience with "games", their budding sense of morality tends to emerge from a sense
of justice or what they perceive to be fair (e.g., Erikson, 1968; Gilligan, 2000). Yet,
whether the individual's sense of morality is sparked via care or justice is of little
consequence to the ultimate attainment of self-actualization as both are important to the
fully actualized individual (e.g., Erikson, 1997; Maslow, 1970; Norton, 1976).
Aristotle (1963; 1985) articulated a connection between the moral virtues and one's
ability to be authentic in self-expression and thus one's relationships. He suggested that a
strong sense of moral virtue plays a significant role in the acquisition of an authentic voice
- the ability to communicate intelligently and with a sense of genuine purpose (e.g.,
Aristotle, 1963; 1985; Rogers, 1961). Particularly because teachers serve as role models
their self-knowledge and ability to communicate authentically can be viewed as a moral
responsibility (e.g., Norton, 1976).
Effects of Having Highly Self-Actualizing Teachers
In her book, Teaching to Transgress, Professor bell hooks discusses the sacred aspects
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of teaching, which involve sharing in the "intellectual and spiritual growth of our students"
(hooks, 1994, p. 13). Like Palmer (1998), hooks contends that this is only possible when
the teachers themselves are highly self-actualizing and thus capable of relating to students
on a deeper level: "Such teachers approach students with the will and desire to respond to
our unique beings, even if the situation does not allow the full emergence of a relationship
based on mutual recognition. Yet the possibility of such recognition is always present
(hooks, 1994, p. 13). Similarly, ethnographer George Noblit (1993) observed that a truly
caring classroom environment is not about democracy, but about the teacher's "ethical use
of power" and the acceptance of moral responsibility for the education of her students.
Since, psychologically speaking, eudaimonia can be present at any stage of
development (Norton, 1976), teachers must appreciate the fact that the relevance of
eudaimonia in young people (male or female) must involve a period of the mind - a period
in which the individual has a healthy will to engage in exploration of interests and
ideological beliefs (e.g., Erikson, 1968). This period of the mind is critical for healthy
human development because, "in general, it is the inability to settle on an occupational
identity, which most disturbs young people" (Erikson, 1968, p. 132). Although most young
people will experience the pressure to excel or to select a field of work before having had
enough time and opportunity to identify an area of interest that authentically resonates with
their self structure (e.g., Erikson, 1968), students guided by highly self-actualizing role
models, will likely resist the pressure to choose prematurely.
Waterman (2004) proposed a theory of "eudaimonistic identity" formation. His theory
like Norton's (1976) suggests: "What one chooses wholeheartedly is the self one shall
strive to become, a becoming that contributes actual worth to the world" (P. 195). The
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notion of a eudaimonistic identity formation is supported by Waterman's (1993; 2004)
research involving two distinct forms of happiness (eudaimonic and hedonic). Eudaimonic
happiness aligns with "feelings of personal expressiveness", which result when the
individual engages in an activity of personal interest with a strong sense of commitment
that is commensurate with the right conditions for flow experiences to occur (e.g.,
Waterman, 2004).
Since, we have seen that flow experiences serve as indicators of healthy identity
choices, which resonate with the individual's self-structure (e.g., Csikszentmihalyi, 1993;
Maslow, 1970; Waterman, 2004), the onus is on teachers to do all they can to help the
young person acquire an authentic sense of self by creating opportunities for students to
explore ideas and areas of interest that can lead to flow experiences (e.g., Csikszentmihalyi,
1993; Waterman, 1993; 2004). The teacher's ability to encourage students to increase their
level of self-awareness and competence in areas of personal interest is vital to the
educational process because a person's ability to learn other things and to establish
meaningful personal relationships is based on their sense of self (e.g., Norton, 1976;
Palmer, 1998; Waterman, 2004). Clearly, the acquisition of a strong sense of self precedes
the ability to transcend the self; to experience life in all its fullness and intricate
connections (e.g., Assagioli, 20071; Erikson, 1997; Maslow, 1976).
Highly self-actualized teachers not only engage their students' minds, but their hearts as
well - inevitably increasing students' self awareness and awareness of what is right; this, in
effect, encourages transformation during the learning process (e.g., hooks, 1994; Noblit,
1993; Palmer, 1998). Such transformational leadership exercised by teachers fosters
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"higher moral maturity" in their students, thus encouraging students to self-actualize (Bass,
1998; hooks, 1994; Palmer, 1998).
Both Palmer and bell, in writing about their successful teaching experiences do not
minimize their efforts involved in preparing the kind of physical environment and
curriculum conducive to inciting student participation, but rather emphasize that such
conditions are reliant upon their ability to respect and care for the souls of the students
(e.g., hooks, 1994; Palmer, 1998;). If creating an ideal environment conducive for flow
experiences to occur (e.g., Csikszentmihalyi, 1993; Palmer, 1998; hooks, 1994) requires
consultation with students regarding the breadth of ideas, activities, things and goals that
students connect with and thus care enough about to engage in freely (e.g., Keyes, Ryff &
Shmotkin, 2002; Ryff, 1989; Waterman, 1990; Waterman, 1993), then theoretically such
consultations would be honored by highly self-actualizing teachers. As previously
discussed, flow experiences have an effect on one's tendencies to self-actualize by
contributing to one's internal motivation to learn, which in turn leads to increased selfesteem and resilience (e.g., Csikszentmihalyi, 1993; Parr, 1998; Maslow, 1970).
Highly self-actualizing teachers are also more apt to teach in flow; they do not simply
expect and invoke intellectual growth they awaken the natural love of learning in their
students and communicate faith in students' abilities to develop their own insights (e.g.,
hooks, 1994; Palmer, 1998; Maslow, 1968). In connection to teachers' performance, Zhu
(2001) found that teachers experiencing states of "flow" during their class lectures had a
greater chance of cognitively engaging their students.
Moreover, mindfulness, which is theoretically inherent among highly self-actualizing
people, is not only linked to increased productivity and creativity (e.g., Brown and Ryan,
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2003; Csikszentmihalyi, 1993; Maslow, 1970), it is also associated with decreased levels of
prejudice and stereotyping (e.g., Langer, 1989) and improved pedagogy (e.g. Napoli,
2004). Napoli (2004), for example, conducted a case study involving three elementary
school teachers involved in a mindfulness training program. The teachers indicated that
when they used the "mindfulness skill" they not only improved the quality of their personal
lives, but were better able to facilitate positive changes in their respective classrooms and
better able to handle conflict and stress.
Ideally, then, our educational systems should be structured to provide a culture that
enables all students to actualize their potential not simply by creating opportunities for
learning, but by modeling, motivating and teaching students how to make personally sound
decisions for their own development (e.g., Maslow, 1968; Norton, 1976;). Indeed, by
creating the right environment and opportunities, a teacher prepares the soil, but then must
go the extra mile to plant seeds of hope and trust with care and love in order to incite or
awaken those natural talents, interests and abilities waiting to sprout - to "become real and
actual" (Maslow, 1968, p. 176). "To educate is to guide students on an inner journey toward
more truthful ways of seeing the being in the world. How can schools perform their
mission without encouraging the guides to scout out that inner terrain" (Palmer, 1998, p.
6)? "Scouting out that inner terrain" requires engagement in inner work, which leads to
efforts that close the gap between values and behavior. With respect to teachers, one would
hope and expect that their utmost values are comprised of love of knowledge, wisdom and
goodness because they care (e.g., Augustine, 1993; Csikszentmihalyi, 1993; Palmer, 1998).
"As I teach, I project the condition of my soul onto my students, my subject, and our
way of being together" (Palmer, 1998, p. 2). The salient reality of the above quote
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emphasizes the notion that educators must be highly self-actualizing in order to project a
caring spirit that engenders trust and spawns hope: When the teachers' message, question
or challenge is received as authentic, it is more apt to resonate with students, to awaken
within that student personal truth(s) and to stimulate interest in learning (e.g., hooks, 1994;
Noblit, 1993; Palmer, 1998). More importantly, because highly self-actualizing teachers
communicate and teach from a place of wholeness, of authenticity, they are thus able to
inspire their students to adopt a responsible, mindful and caring attitude towards learning,
which can transcend into other areas of their lives (e.g., hooks, 1994; Maslow, 1970;
Palmer, 1998).
Summary
Although the terms self-actualization and eudaimonia are used synonymously, only the
word eudaimonia connotes a sense of spiritual well-being and moral development. The
ancients referred to such highly evolved people as blessed by the Creator, as living in "a
condition in which a person's lot or daimon is good" (Long, 1996, 181) and thus separated
from all manner of iniquity. As an ethical theory, eudaimonia encourages people to live
authentically, according to their inner truth; virtuously in alignment with their inner selfstructure (e.g., Kraut, 1979; Norton, 1976; Maslow, 1993). As a result, this may be the
reason why the word eudaimonia currently appears to have gained preference among
humanistic psychologists. Many scholars, including Maslow himself, have acknowledged
that the specific term "self-actualization" does not suggest the profound essence of the
intended meaning. Considering the empirical associations that psychologists have made
between and among spiritual health, moral development, ultimate psychological well-being

117
and the ability to fully develop one's potentialities for the greater good of society,
psychologists have long searched for more descriptive word (e.g., Schwartz, 1995).
Since, as we have seen, human evolution requires inner work that gives rise to healthy
spirituality in terms of expressing one's desires through personal attitudes and right choices
that lead to growth and integration (e.g., Frankl, 1973; Johnson, 1993; Rolheiser, 1999),
conscious awareness of one's desires, attitudes and behaviors is theoretically inseparable
from the actualization of one's potentialities (e.g., Frankl, 1973; Hanh, 1993; Maslow,
1993; Parker, 1998). As a result, the practical end of this study was to investigate the extent
to which teachers are self-actualized and mindful as well as the extent to which
mindfulness appears to affect levels of self-actualization.
Theoretically, teachers are expected to be more highly self-actualized than the general
population since they tend to have all of their basic needs met. The authors of the MAP, it
has been shown, relied extensively on the work of pioneers in humanistic psychology such
as Maslow and Rogers in the development of their instrument. By including the
demographic variables of SES, marital status and years teaching, the design of this study
further explored Maslow's theory of self-actualization with regard to his needs hierarchy.
For example, SES associated with the physiological needs; marital status associated with
the needs of love and belonging; level of education associated with the need for education;
and, years teaching was associated with the notion of belonging and safety. Age was
included to explore the notion that people can be highly self-actualizing at any stage of
development (e.g., Norton, 1976). Considering the theoretical relationship between moral
development and self-actualization, this study provided the data necessary to explore the
impact gender has on a self-reported measure of self-actualization (e.g., Aristotle, 1963;
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1885; Gilligan, 2000; Maslow, 1970; 1993). All of the demographic variables along with
ethnicity concurrently helped to describe the population from which the sample came.
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Chapter 3
Methodology
Introduction
This chapter describes how the study was conducted thereby providing the reader with
the necessary information to evaluate whether the methods used yielded reliable and valid
data. Naturally, this chapter also provides the detailed information to make replication
possible.
Clearly the research questions that guided this study called for a quantitative research
approach. A survey strategy was used to answer the following research questions: 1) To
what extent are high school teachers self-actualized according to a self-report measure? 2)
To what extent do high school teachers reportedly live "mindfully" according to a selfreport measure? 3) What is the strength of the correlation between teachers' reported level
of self-actualization and their reported level of mindfulness? 4) To what extent do teachers'
socio economic status; years teaching; level of education; and, gender, age and marital
status account for the variance in self-actualization scores?
This quantitative study utilized two separate survey instruments. After a brief
discussion of the specific survey design is presented, the two selected surveys are briefly
described and the reasoning behind the specific survey selection discussed. Then, the
population of teachers from which the sample emerged is described followed by a detailed
description of the sampling procedure. The chapter concludes with a section on coding and
a discussion of the study's limitations and delimitations.
The purpose of a survey study is to help describe and explain a certain phenomenon.
Specifically, a cross-sectional, closed ended survey design was deemed the most efficient
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and effective way to gather information related to the above quantitative research
questions; and, to subsequently produce statistics about the given phenomenon found in the
sample, which could then be generalized to the larger population (e.g., Fowler, 1993;
Calder, 1998). The two valid and reliable surveys selected for this study produced data that
helped describe the extent to which a population of teachers was self-actualizing and
"mindful" (according to the two self-report measures); and to describe the strength of the
relationship between self-actualization and "mindfulness" before and after controlling for
such demographic variables as gender, age, marital status, level of education, years
teaching and SES. Regression models were also run in an effort to investigate the extent to
which survey scores that measured mindfulness and certain demographic variables, on
average, could predict the average survey scores that gauged one's level of self-actualizing
behavior.
The Survey
The two instruments chosen for this study, which were introduced in Chapter 2, are the
Measure of Self-Actualization of Potential (MAP) developed by Leclerc, Lefrancois, Debe,
Herbert and Gaulin (1999) (See Appendix A) and the Mindful Attention Awareness Scale
(MAAS) designed by Brown and Ryan (2003) (see Appendix B). The surveys were first
combined along with a series of demographic questions (see Appendix D) and then
presented to a sample of teachers in an on-line format. Respondents could reasonably
complete the survey within ten to fifteen minutes.
Properties of the Measure of Actualization of Potential.
The MAP (e.g., Leclerc et. al., 1999) is a self-report inventory comprised of a twentyseven item, 5-point Likert type scale designed to measure self-actualization in terms of

121
adaptation, autonomy, openness to life, openness to others and openness to experience. The
scale ranges from 1 = very rarely or very little to 5 = very often or enormously. The scoring
instructions call for items 3, 11 and 21 to be reverse scored (Leclerc, et al., 1999). Quite
possibly due to an error in translation, the English version of the published MAP survey did
not stipulate the fact that item number 6 also necessitated reverse scoring for correct
assessment (MAP items are listed in Appendix A). Specifically, MAP item 6 states: "To
know my worth I base myself

on what other people think" (Leclerc et al., 1999, p.

1173-1174). Clearly, this item must be reverse scored. The MAP was designed for a
general adult population.
Construct validity for the MAP was established using a two-round Delphi technique
involving an eight member research team and a twenty-eight member panel of experts.
Together, they initially identified 141 indicators from the literature that best described the
concept of self-actualization; they then rated those indicators on a scale of 1 to 5. After
analyzing the results, 36 of the 141 indicators were retained. The raters subsequently wrote
statements to describe the 36 selected indicators, which totaled 124 statements. A sub-panel
of ten experts then reduced the number of statements from 124 to 81. Finally, two ninemember focus groups helped the panel experts condense the 81 statements to the 27 items,
which were written in layman terms for use in the general population (e.g., Lefrancois et
al., 1997).
A pilot study involving 414 individuals between the ages of 19 and 93 was conducted
to assess the internal consistency of the MAP; it yielded an overall alpha coefficient of .90
(Lefrancois et. al, 1997). In another study, during a one week period, a sample of 156
adults answered the questions on the MAP two separate times: The test re-test reliability or
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the overall alpha coefficient measuring internal consistency was .87 (Lefrancois et al.,
1998) In addition, the MAP's criterion validity was also tested by correlating scores given
by 8 clinical humanistic psychologists to their clients and the clients self-reported scores.
With 73 clients participating, the criterion validity study yielded an overall correlation of
.62, which is considered strong due to measurement error in subjective assessment
(Leclerc, Lefrancois, Dube, Hebert, Gaulin, 1999).
Properties of the Mindful Attention Awareness Scale.
The MAAS is a self-report inventory comprised of fifteen items that uses a 6-point
Likert type scale. It was developed by Brown and Ryan (2003) for the general adult
population and measures attention to, and awareness of, present moment daily experience.
The scale ranges from 1 = almost always to 6 = almost never. Since all the items on the
MAAS measure mindlessness, higher scores indicate higher levels of mindfulness (The 15
MAAS items are listed in Appendix B). Sample items include: "I find myself doing things
without paying attention" and "I could be experiencing some emotion and not be conscious
of it until some time later". Multiple samples used in the development of the instrument
"confirmed the MAAS factorial structure and reliability" (Brown & Ryan, 2003 p. 9). For
example, Brown and Ryan (2003) reported that in a sample of 327 university students the
internal consistency co-efficient was .82; and, in a different sample consisting of 239 adults
from the general population it was .87. Test re-test reliability in yet another student sample
(consisting of 60 introductory psychology students with an average age of 19 years) yielded
a .81 reliability coefficient (Brown & Ryan, 2003).
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Rationale for Choosing the MAAS over other mindfulness scales.
Of the few psychometric measures currently available to measure the concept of
mindfulness in the general population, only the MAAS operationalized mindfulness as a
one-dimensional concept that influences thoughts and emotions but nonetheless simply
"represents a heightened or sustained attention to and awareness of current events and
experience" (e.g., Brown & Ryan, 2004 p. 243). Other scales like the Kentucky Inventory
of Mindfulness Skills (KIMS) (Baer, Smith & Allen, 2004) operationalized mindfulness as
a set of skills including: The ability to accept what is happening without judgment; to act
with awareness and to observe and describe what is taking place particularly internally. In
brief, according to Brown and Ryan (2003; 2004), such multi-dimensional conceptions of
mindfulness are misleading when one considers that "embedded within the capacity to
sustain attention to and awareness of what is occurring is an openness to and an acceptance
of it" (Brown & Ryan, 2004, p. 245).
Irrespective of the manner in which mindfulness has been conceptualized, use of
various scales measuring the concept with undergraduate students (e.g., Brown & Ryan,
2003) or people experienced in Zen meditation or yoga (e.g., Alexander, Rainforth &
Gelderloos, 1991) have yielded statistically significant relationships between mindful
living and scales of well being. During the development validation of the MAAS, Brown
and Ryan (2003) specifically tested the relationship between "eudaimonic well being"
scales (including the MAP) using a sample of college students. Their results indicated a
moderate relationship between the two concepts i.e., a correlation coefficient of .43 (Brown
& Ryan, 2003). The study presented here also tested the relationship between mindfulness
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and self-actualization using the MAAS and MAP. However, in this study, high school
educators were asked to respond to the questionnaires.
Rationale for Choosing MAP over other measures of self-actualization.
Five measures of self-actualization have been developed over the past several decades:
The Personal Orientation Inventory (POI) developed by Shostrom in 1964; followed by a
revised version of the POI called the Personal Orientation Dimension (POD) introduced in
1974; the Short Index of self-actualization (SI) developed by Jones and Crandall in 1986;
the Brief Index of Self-Actualization (BI) by Sumerlin and Bundrick published in 1991
(e.g., Lefrancois, Leclerc, Dube, Hebert & Gaulin, 1999); followed by the, Measure of
Self-actualization of Potential (MAP) developed by Lefrancois et al. published in 1999.
However, the validity of the first three has been questioned (e.g., Weiss, 1991) as well as
the reliability of the POI and POD. And, the BI was "developed wholly from Maslow's
composite writings", without taking others perspectives of the concept i.e., Rogers (1961)
into account (Sumerlin, Bundrick, 1996 p. 1).
As a result, the MAP was selected over other scales designed to measure the same
concept because it was written in a manner easy to comprehend and tested and retested for
reliability and validity — making it acceptable for use in the general population (Lefrancois
et al, 1997). Another deciding factor was that the MAP includes only 27 items as opposed
to the BI's 40 questions, the POI's 150 items, and the POD's 260 items.
Population and Sample Size
Theoretically, for teachers to motivate love of learning, mindful awareness, and acts of
goodness, they must be highly self-actualizing individuals gifted with the ability to plant
seeds of hope and knowledge. So, although it is a well-known and accepted notion among
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educators that such teachers are needed in all grades to inspire and guide children along
life's journey, participants for this particular study were only called from a population of
secondary teachers. This population was comprised of teachers employed at medium to
large (non-vocational) public high schools located in a particular Pacific Northwest county.
My decision to focus on a high school teacher population was threefold: First, there was
a need to narrow the immense, general population of teachers down to a more specific and
manageable population. Second, few males tend to teach the lower grades, and since this
study included an investigation of possible gender differences in teachers' levels of selfactualization and mindfulness, it was important to select a specific population of teachers
inclusive of both genders. The third reason for selecting high school teachers was more
theoretical. Not only did I buy into the notion that one of the most important functions of
education is identity formation (e.g., Maslow, 1993; Palmer, 1998); I was also sold on the
idea that teenagers tend to experience the identity versus identity confusion stage of
development more saliently than younger or older students (Erikson, 1997). Given the two
practical reasons along with the theoretical implications i.e., highly self-actualizing
teachers can play a significant role in students' identity formation; and identity formation in
turn precedes appropriate career or vocational direction or choice (e.g., Maslow, 1993;
hooks, 1994; Palmer, 1998), it made sense to specifically survey a sample of high school
teachers.
Moreover, simply presenting this survey to teachers could in effect inspire some
teachers to ask themselves important questions about their career choice and the manner in
which they influence students. Students are theoretically more apt to be encouraged, to
make sound choices in alignment with their values, interests and strengths, and to make
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greater use of their talent and time - if their teachers are highly self-actualizing and
working in the teaching profession for the right reasons (e.g., hooks, 1994; Palmer, 1998;
Rogers, 1980). According to Maslow, if teachers' patterns of behavior are healthier and
stronger than the behavior of the students' parents, then there is opportunity for the student
to imitate their teachers' attitudes towards life and work over "the distorted patterns of
behavior" (Maslow, 1971, p. 181).
The population selected consisted of approximately 1477 teachers employed by the 20
medium to large public high schools in a Pacific Northwest county. The "frame", or listing
of the schools in the population, is not presented here due to the fact that this survey design
included the element of anonymity. However, it is important to note that fifteen of the
schools on the list were randomly selected and subsequently asked for their voluntary
participation.
Because random samples tend to mirror the population, I randomly selected 15 schools
in hopes that a representative sample of voluntary respondents would emerge to comprise
my sample. Selecting as many as 15 schools was done to increase the chances of obtaining
a large, yet manageable sample. The notion of statistical power is tied to sample size
because one needs a large enough representative sample to avoid a type H error. Where
there was a statistically significant relationship, I wanted to detect it. However, in
regression analysis one can have as few as ten subjects per predictor and still expect a
stable prediction equation, so I did not anticipate power as a problem (e.g., Munro, 2005).
Principals from 13 out of those 15 schools randomly selected opted to give their
teachers the option of participating in this study. This yielded approximately 800 teachers
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employed by the 13 randomly selected schools. Of those 800 teachers invited to take part in
the survey, 185 chose to participate. The sample, then, was comprised of these 185 teachers.
Sampling Procedures
Specifically obtaining a representative sample of participants from the population
involved selecting every third school on the list of 20 schools until I had a list of fifteen
schools to work with. Next, it was important to gain access to potential participants, and
this was done by me personally contacting each school district on the list and informing
either the superintendent or the executive director of research and evaluation about the
study. Only one of the districts left the decision of whether to support the study entirely up
to the high school principal - and, this particular principal, in turn, agreed to support the
study. To make matters even more convenient, at his particular school, e-mail addresses of
teachers were listed on the school's website.
The protocol for the other seven districts involved in my random sample of schools
required that I obtain official approval to conduct research from the district superintendent.
Only after I secured official approval were the principals given the option to support the
study. The steps involved to obtain district approval varied with each district in terms of the
amount of paper work required. Overall, districts with formal applications to conduct
research required the researcher to delineate the study; show proof of IRB approval; and,
agree to share the results of the study with their district. Districts with informal application
processes simply asked for copies of the questionnaires as well as any other
correspondence that would be sent to principals or teachers in order to review the content.
They also requested a written estimate of time required of teachers to fill out the surveys.
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While all of the districts' superintendents approved the study, in the end, only 13 out
of the 15 principals in these districts agreed to support the study. As a result, only those
teachers employed at the respective 13 schools were asked for their voluntary participation.
Support from the principals came in the form of simply supplying the researcher with their
teachers' email addresses (if they were not available to the public on their school's web
site), and in the form of presenting their teachers with a short e-mail memo supporting the
study.
To ensure that the surveys were properly administered required a certain level of
cooperation from the school districts: Since only six of the thirteen schools listed their
teacher e-mail addresses on their respective school website, I obtained the unpublicized
lists of teacher email addresses from either a respective principal or school official. While
there was no guarantee that the teacher e-mail lists were 100% accurate, I made certain that
the lists included only certificated teachers. Double-checking the lists for accuracy proved
to be an important step in protecting the integrity of the study by preventing the surveys
from going out to para-educators as well as librarians, psychologists, nurses, and
counselors. As well, school districts agreed to add my e-mail address to their respective
data system "allow list". As a result, my correspondence was not blocked from entering
school data systems, nor was my survey flagged as spam.
Preparing the online survey.
The MAAS and MAP were administered to a sample of teachers via a survey software
company called Key Survey, which I selected from among various competitors as my online data collection tool. After opening an account with Key Survey, I proceeded to type in
and subsequently "test drive" the survey by sending a test survey to ten trusted friends.
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Based on their feedback, I corrected a few typos and changed the format from one extended
page to three pages - so that individuals who bypassed a question would not have to scroll
up very far to locate the question they had skipped. I also added a Key Survey feature that
would not allow respondents to move on to the next page or submit their responses without
first having answered every question on the page.
Strategies to increase the response rate.
During the latter part of February and the early weeks of March (2006), I spoke with a
number of principals to garner their support; these telephone conversations helped me
determine when to administer the surveys: Most of the principals concurred that it would
be best if teachers received the surveys the week of March 20th, a small window of
opportunity between standardized testing dates. Sending out the surveys after April was
deemed too close to the end of the school year.
My plan to increase the survey response rate by giving all potential participants notice
of the upcoming survey included an expression of endorsement from the participating
principals; I asked each principal of participating schools to support the study with a brief
memo from their desks to their respective teachers. This request was reiterated to each
principal via an e-mail message during the first couple weeks of March. The e-mail
messages to each of the principals varied a bit depending on the length of time that had
passed since our last communication; as well as the nature of our previous conversation(s),
and whether I still needed to ascertain a list of email addresses from the respective
principal. Examples of my correspondence are included in Appendix E. While I did not ask
the principals to verify whether they sent the memos supporting my study, a few of the
principals let me know via e-mail that they had done so. And, during a telephone
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conversation with a principal's secretary, in which I was verifying teacher e-mail
addresses, I was told that the memo had gone out.
Sending out the online surveys.
The survey was launched on the afternoon of March 19th in bulk form. This was done
after I compiled the e-mail addresses of all potential participants onto a word document,
then simply cut and pasted the e-mail addresses onto the "e-mail survey distribution"
section of my Key Survey account. A copy of the e-mail requesting teacher participation is
included in Appendix F. The message and instructions to potential participants, which
appeared on the computer screen when the participant clicked on the link to take the
survey, is included in appendix G.
Each time I sent out a batch of invitations in bulk form, one school at a time, I made
sure to click on a special Key Survey software feature that would ensure the respondents'
anonymity. This feature also protected the integrity of the study: After a respondent clicked
"submit survey" a cookie (a small file) was placed on his or her computer - this prevented
the individual from taking the survey more than once - at the same time, the respondent's
email address was automatically moved from the "incomplete" file to a "completed" yet
anonymous survey file. Unfortunately, some of the e-mail addresses belonging to potential
participants were returned as undeliverable. I edited and resent the few e-mail addresses
that were returned due to typos. A number of the incorrect email addresses came directly
from school lists - and many, but not all of these, were corrected with the assistance of a
school district employee.
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Reminders to potential participants.
As mentioned earlier, because the "all responses to remain anonymous" feature from
Key Survey's software was selected, responses were not linked to the respondent's e-mail
address, yet at the same time, the Key Survey software still allowed me to track who had
taken the survey. As a result, it was possible to send reminders to those who had not yet
responded. The reminders were sent out on March 25 ; all those whose e-mail addresses
were still listed in the "incomplete" file received an e-mail reminder to take the survey. See
Appendix H for a detailed description of the reminder. The message respondents received
when they clicked on the link remained the same. It included my name and contact number
as well as my advisor's name and contact number - in the event that a respondent had
questions or concerns about the survey.
By March 27th the total number of responses had climbed to 143. At this point most
schools showed a response rate of at least 10 percent. However, the principals of three
schools with response rates below 10% received a memo from me asking them to support
the study with a short email from their desk (see Appendix I). Two out of the three
principals communicated to me via e-mail that their respective teachers had received the
memo supporting this study.
By April 4th, I had received 155 total responses. A final reminder went out on April 6th
(see Appendix J). To be sensitive to those individuals who had abandoned the survey and
to honor a request from two individuals to be taken off of the list of potential survey
respondents, I did the following: copied the list of email addresses from the incomplete list
onto a word document, and then deleted the names of the ten individuals who had
abandoned the survey, as well as the names of the two individuals who had asked to be
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taken off the list. After revising the list of email addresses, I re-entered the names in bulk
form, copying and pasting from my word document - one or two districts at a time. I made
certain to click on the option "all responses to remain anonymous" on each delivery. The
final reminder sent April 6th may have helped bring the total number of responses up to
185.
To summarize, 15 of the 20 secondary schools in the county were randomly selected
to participate in this study. Principals employed at 13 of those 15 schools opted to give
their teachers the choice of whether to participate in the study. The schools selected for this
study employed approximately 55% of the teachers in the population. Or, more precisely,
810 teachers (from the population of approximately 1477) were invited to participate, and
185 of those teachers graciously took the time to fill out and submit the online survey. The
sample of 185 teachers made for a response rate of about 23%. The intrinsic method of
motivation used to encourage participation involved a letter of support from the respective
school principals addressed to their teachers; as well as the contents of the letter I wrote to
introduce the survey to potential participants.
Coding
As stipulated on the Final Reminder to potential participants, the survey closed on
April 21; whereupon I proceeded to export the results into my excel program, which unlike
my student version of SPSS allowed for more than fifty variables. The raw data involving
MAP and MAAS items as well as answers to the demographic questions yielded a total of
fifty eight variables. Because I planned to conduct the majority of my analysis on my
student version of SPSS, I began the process of coding and creating data sets, which
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contained less than fifty variables, so that I could then technically transport the data sets for
analysis into my student version SPSS program.
MAP and MAAS surveys from the respondents were coded using average scores; each
respondent received an average MAP and an average MAAS score. Specifically, the MAP
scores for each respondent ranged between 1 and 5; and for the MAAS, the scores ranged
between 1 and 6. The average MAP and MAAS scores for each of the 185 respondents
were entered into a separate excel spread sheet, along with the corresponding demographic
variables. The respondents' MAP and MAAS survey scores, along with the corresponding
demographic information, were exported to SPSS. The demographic variables, which
included years teaching, gender, age, marital status, race/ethnicity and SES, were coded as
follows: years teaching in actual number of years; and gender, age, marital status,
race/ethnicity and SES using binary variables; see Table 1 presented here.
Table 1
Key to Coded Demographic Variables
Demographic Variable

Type of Coding

Years teaching

Actual number of years teaching

Level of Education

1 for at least a Master's; 0 for Bachelor's Degree

Gender

1 for female; 0 for male

Marital status

1 for married; 0 for not married e.g., single

Race/ethnicity

1 for White; 0 for non-white e.g., American Indian

Age

Dummy coding (8 vectors for the 9 categories created)

SES

Dummy coding (4 vectors for the 5 categories created)
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A vector signifies group membership; it uses the binary variable 1 to indicate
membership. With two categories only one vector is necessary to describe the categories. In
fact, the number of vectors necessary to describe any amount of categories is always (n-1)
(Munro, 2005). So, eight vectors were created for age and four vectors were created for the
SES categories. I chose to leave out the youngest age category (22 to 26 years) as well as
the lowest SES category (under $40,000 annually) and thus these categories were then
deliberately used to test the "b-weights" of the other categories - so to speak (Munro,
2005). That means that in a prediction equation involving the demographic variable SES,
the MAP mean for respondents in the lowest SES group was essentially compared to the
MAP means from each of the other respective vectors. Specifically, in this way it was
possible to investigate whether a statistically significant difference existed between the
mean MAP score from the lowest SES category and the mean scores from the other SES
categories. Or, in other words, one can explain the purpose of leaving out a category by
saying, for example, that the mean score of the 22 to 26 age group served as the intercept
constant in the prediction equation. See Appendix D for a complete breakdown of
demographic information that was requested.
Standardized MAP and MAAS scores for the 185 participants' were also calculated
and entered into data sets as were transformed scores for the MAP and MAAS. The
transformed scores were created in preparation for correlation and regression analysis as
they normalized the distribution of scores. The rationale for using transformed scores is
expounded upon in the following chapter.
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Limitations and Delimitations
As the discussion in chapter 2 indicated, the highly abstract concepts mindfulness and
self-actualization are difficult to accurately measure. Moreover, even with reliable and
valid psychometric instruments, there will always be some degree of personal bias in selfreport measures. More specifically, although the questions on the MAP and MAAS do
appear to respectively capture characteristics of highly self-actualizing individual or the
mindful individual, these characteristics are also desirable and considered politically
correct. Consequently, since the surveys were presented to a sample of college educated
and professional individuals, the possibility exists that some respondents consciously or
unconsciously answered in ways that put teachers in a favorable light. This limitation can
be lessened with creative follow up studies, many of which are proposed in chapter five.
An obvious delimitation to this study stems from the fact that social factors unique to
the respective school environments themselves (i.e., leadership style of principals;
characteristics of student body etc.; level of parent involvement) were not investigated.
Teachers may perceive certain social factors in their respective milieus as either
impediments or motivators to their level of mindfulness and personal growth opportunities.
Qualitative follow up case studies, which seek to determine the differences among teachers
perspectives of their respective school environments and why some feel threatened by the
environment in which they work while others do not (i.e., based on their love of inner
work) can yield valuable groundbreaking data.
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Chapter 4
Results
Introduction
This chapter begins by comparing a summary of sample demographic information to
the population demographic information acquired from the state superintendent's office.
This was done at the outset of the analysis of data process in order to ascertain whether the
sample was indeed an adequately representation of the population. Then, an initial review
of the survey results prompted this researcher to transform the scores in preparation for
correlation and regression analysis; the survey results were transformed into another unit of
measurement that normalized the distribution of scores because the original distribution of
scores for the MAP and MAAS were significantly skewed to the left. As well, a
conscientious effort to obtain valid and reliable results led this researcher to verify the
internal consistency of the MAP and MAAS surveys using the responses supplied by the
sample of teachers.
After these initial preparations, which are discussed in detail within the first few
sections of this chapter, data from the surveys were analyzed using the student version of
SPSS to answer the following quantitative research questions: 1) To what extent are high
school teachers self-actualized according to a self-report measure? 2) To what extent do
high school teachers reportedly live "mindfully" according to a self-report measure? 3)
What is the strength of the correlation between teachers' reported level of self-actualization
and their reported level of mindfulness? 4) To what extent do teachers' socio-economic
status; years teaching; level of education; gender; age; and marital status account for the
variance in his or her reported level of self-actualization? Questions one and two were
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answered using descriptive statistics, while questions three and four were answered using
correlation and regression analysis respectively. As previously mentioned, in order to
answer questions three and four, the data were first transformed.
Sample Demographics
The survey sample involved 185 respondents comprised of 117 females and 68 males.
Demographically, the sample can be described as generally White (88%), secondary school
teachers employed at medium to large public high schools located in a Pacific Northwest
county. The majority of the participants identified as married (67%), female (63%), and
between the age of 22 and 61 (only 7 teachers or 4% were over the age of 61). Their
teaching experience ranged between 1 and 42 years with an average of 13.56 years and a
median of 12 years. The respondents' social economic status ranged from under $40,000
annually to $100,000 or more. Table 2 below presents a summary of the demographics with
reference to socio economic status (SES). See Appendix K for a more comprehensive
demographic table.
Table 2
Summary of Reported Annual Household Income
SES Annual Income

Response Percent

Response Total

Under $40,000 annually

11.9%

22

$40,000 to under $60,000 annually

29.7%

55

$60,000 to under $80,000 annually

22.7%

42

$80,000 to under $100,000 annually

17.8%

33

$100,000 or more

17.8%

33

Teachers (n = 185)
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Judging from the demographic information obtained from the Office of Superintendent
of Public Instruction, with respect to average education and teaching experience, the
sample of 185 respondents appeared to be representative of the population of teachers in
the county. Similar to the population, 60% of the respondents possessed at least a Master's
degree, and on average had thirteen years of experience teaching. However, only 48% of
the teachers in the population are documented as female compared to 63% percent of the
respondents in the sample. Consequently, in an effort to avoid gender bias when making
inferences from the sample to the population, male and female descriptive statistics were
presented both separately and jointly in this study.
Rationale for Transformation of MAP andMAAS Scores
In order to conduct parametric tests involving analysis of variance techniques to
investigate, for example, whether there are statistically significant differences between the
genders on the MAP or MAAS scores, the assumption of normality must be met.
Specifically, the dependent variable (i.e., MAP or MAAS scores) should be continuous and
normally distributed (Mansfield, 1994; Munro, 2005). Since the MAP and MAAS sample
distributions for this study were significantly skewed to the left, scores were transformed to
reduce the skewness factor via a process involving the natural logarithm of each score
(Munro, 2005).
Specifically, the measure of skewness produced by SPSS for the MAP sample
distribution of scores was -.50. This statistic resulted in a standardized score of -2.78. For
the MAAS, the measure of skewness was - .74, which translated into a standard score of
- 4.11 (the standard error of skewness is included in Appendix L). Since 95% of the scores
in a normal distribution "fall between -1.96 and +1.96 from the mean", any standardized
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value above or below 1.96 is considered statistically significant at the .05 level (e.g.,
Munro, 2005, p. 47).
As previously mentioned, transforming the scores normalized the distributions; this is
illustrated in Appendix M. The logarithm transformation compressed the scores, which
normalized the data sets. For example, the measure of skewness for the MAP scores
involving all 185 respondents was reduced from -.50 to .03; and, for the MAAS the
measure of skewness was reduced from -.74 to .04. You will notice that in Table M, the
transformed MAP and MAAS statistics were rounded to the third decimal place - rather
than the commonly accepted second decimal place. This is because some of the differences
among the transformed statistics would have been lost by rounding to the second decimal
place i.e., standard error of the mean.
It is important to note that before the scores were transformed by taking the natural
logarithm of each score, they were reflected to convert the negative skewness into positive
skewness. This was done, for example, by adding the number one to the highest MAP
Score and then subtracting each score from that constant. The process of reflecting the
scores changed the highest score to the lowest score and lowest to the highest (Munro,
2005). A logarithm transformation was then applied to the reflected scores; after the
transformation, the scores were reflected a second time to return them back to their original
meaning where higher scores again signified higher levels of self-actualization (Munro,
2005). The same procedure was done with the MAAS scores; and repeated again in the
discrete gender data sets.
All of the respondents' MAP and MAAS results, as well as their corresponding
Standardized scores, are recorded in Appendix N. The transformed scores for all

140
respondents are recorded in Appendix O. For a visual representation of the unmodified and
therefore skewed distributions, see Figure 2 in Appendixes P and Figure 3 in Appendix Q,
which respectively display sample MAP scores and sample MAAS scores with respective
use of histograms.
Gender Data Sets
When the male and female scores were placed into separate data sets, the skewness
measure dropped: Specifically, while the male measure of skewness for the MAP was -.46,
its corresponding standardized score was only -1.58; the skewness measure for female
MAP scores was -.45, but it remained significant with a standardized score of -2.04. Only
the standardized male MAP statistic was below the value needed to indicate the presence of
skewness. Similarly, the MAAS measure of skewness was reduced by separating the
genders - although both male and female results remained significantly skewed to the left.
The measure of skewness for male MAAS scores was -.90 with a standard score -3.10.
And, the female measure of skewness for the MAAS was -.55 with a standard score of 2.50. Here again, transforming the scores normalized the distributions. See Appendixes R
for female unmodified MAP and MAAS statistics and Appendix S for female transformed
MAP and MAAS statistics. Appendix T displays male unmodified MAP and MAAS
statistics; and Appendix U shows the male transformed statistics for the MAP and MAAS.
Unmodified MAP and MAAS scores and corresponding transformed scores for all
female respondents are listed in Appendix V. Appendix W displays a similar conversion
chart for males. Due to the reflection process involved in transforming the scores, the
transformed scores in each of the three data sets (i.e., n = 185 comprised of male and
female; n = 117 comprised of females; n =68 comprised of males) are in distinct units of
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measurement. For example, in the original data set (n = 185) a MAP transformed score of
1.19 came from a respondent's original MAP score of 3.70. But, a transformed MAP score
of 1.19 in the female data set (n =117) came from a respondent's original score of 3.78;
and, in the male data set (n = 68), a transformed MAP score of 1.19 came from a
respondent's original score of 3.67.
Internal Consistency ofMAAS
As mentioned in chapter 3, the MAAS is a fifteen-item six-point Likert scale designed
for adult populations; it measures "individual differences in the frequency of mindful states
over time" (p. 7). The authors, Brown and Ryan (2003), describe the concept of mindful or
mindfulness as "enhanced attention to and awareness of current experience or present
reality" (p. 3). In a sample of 327 university students, Brown & Ryan (2003) obtained an
alpha of .82 for internal consistency. And, in a second sample of 239 adults between the
ages of 18 to 77 (with the average age being 43) their internal consistency (alpha) was .87
(p. 11).
The sample for this study involving the 185 teachers also resulted in a Cronback alpha
of .87 for the MAAS. Evidently, however, when the genders were separated and the
stability of the MAAS was re-examined, the sub-sample of 68 male respondents yielded a
higher internal reliability coefficient of .92 while the responses from the 117 females
yielded a lower alpha of .83.
Internal Consistency of MAP
The 27-items on the MAP each describe a personality trait that is theoretically
characteristic of self-actualizing individuals; collectively responses to the questions
indicate low, average or high tendencies to self-actualize (Leclerc, Lefrancois, Debe,

142
Hebert, & Gaulin, 1999). As mentioned in chapter 3, in a pilot study involving 414 adults,
Leclerc, Lefrancois, Dube, Hebert & Gaulin (1999) obtained an overall Cronbach Alpha of
.90 for the MAP. And, with a sample of 156 adults they obtained a Cronbach Alpha of .87
(Lefrancois et al., 1998).
The Cronbach Alpha for the MAP obtained from the sample of teachers in this study
was .84 with a slight difference between male and female respondents: The males in the
sample yielded a Cronbach Alpha of .85; the female responses yielded a coefficient of .83.
Research Question #1: To what extent are high school teachers self-actualized according
to a self report measure?
The first research question is essentially answered with a summary of descriptive
statistics presented in table 3 on the following page. Since the negative skewness factor
pulled the mean to the left, the sample mean of 3.77 is a very conservative descriptor. The
median score of 3.81 is thus presented as a more accurate measure of central tendency.
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Table 3
Summary of MAP Descriptive Statistics
Descriptive statistic

Male and female MAP

Female MAP

Male MAP

(n=117)

(n = 68)

3.80

3.71

.34

.31

.36

Median

3.81

3.81

3.74

Range

1.89

1.71

1.89

Teachers (n = 185)
Mean

3.77

Standard Deviation

95% Confidence Interval

3.73 - 3.82

Finite population correction factor

3.75 - 3.85

.94

.91

3.63 - 3.79
.95

Since the population is also likely to be skewed to the left, the confidence intervals of the
means displayed in Table 3 are also quite conservative.
Because the population in this study comprised less than fifteen hundred teachers
(approximately 1477), which translates into "less than twenty times the sample size", the
finite population correction factors were respectively included in the formulas used to
calculate the above confidence intervals (Mansfield, 1994, p. 243). Gauging the number of
female teachers in the population to be approximately 709 (48% of 1477), yielded the
population correction factor of .91, which was then used in the formula to calculate the
female 95% confidence interval of the mean. Now, also basing the population of male
teachers in the county from the state demographic statistics, the population of male teachers
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was estimated at approximately 768 (52% of the 1477 teachers in the population), and thus,
the population correction factor used was .95.
To paint a more descriptive picture of the distribution of scores, here are some
additional highlights: The highest teacher MAP score was 4.52; the lowest was 2.63; and
83 teachers (45%) scored below the mean of 3.77; while 9 teachers (5%) scored at the
mean; and 93 teachers (50%) scored above the mean. For more MAP descriptive statistics
see Appendix L.
Among the lowest scores, below 3.15, six were male and two were female. Among the
high scores, above 4.00, eighteen were male and thirty-six were female. The highest MAP
score (4.52) on the five-point Likert scale resulted twice: once by a female and once by a
male. Both individuals were reportedly married and had earned their Master's degree. The
female identified as Hispanic and between the age of 52 and 56; she had 17 years of
teaching experience, and an SES in the $100,000 bracket. Her MAAS score of 4.60 was
above the sample MAAS mean of 4.30. The male, with an equally high MAP score,
identified as White and between the ages of 42 and 46. He had 22 years of teaching
experience and an annual household income of $40,000 to under $60,000. His MAAS score
was 4.53. The lowest MAP score in the data set (2.69) came from a married white male
between the age of 52 and 56 years. He reported having 34 years of teaching experience,
but no Master's degree; and his annual house hold income was reportedly in the $40,000 to
under $60,000 bracket. His MAAS score of 2.27 was also low, although it was not the
lowest in the data set.
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Research Question #2: To what extent do high school teachers reportedly live "mindfully"
according to a self-report measure?
This research question is also best answered using descriptive statistics. Teacher
survey results from the MAAS six-point Likert type scale are summarized in Table 4.
Table 4
Summary of MAAS Descriptive Statistics

Descriptive statistic

Male and female MAAS

Female MAAS

Male MAAS

(n=117)

(n = 68)

4.30

4.29

4.32

.71

.63

.84

Median

4.47

4.40

4.47

Range

3.87

2.94

3.87

4.24 - 4.34

4.12-4.52

.91

.95

Teachers (n = 185)
Mean
Standard Deviation

95% Confidence Interval

4.25 - 4.35

Finite population correction factor

.94

Approximately 77 (41%) of the teachers' scores were below the conservative mean of
4.30 and 108 (58%) were above the mean. The highest MAAS score was 5.80 and the
lowest was 1.93. Ten respondents (5%) scored between 1.93 and 2.93; one hundred and
forty-five (78%) had a MAAS score between 3.07 and 4.93; and, thirty respondents (16%)
had a score of 5.00 or higher. Five males and five females had MAAS scores below 3.00.
At the other end of the spectrum, fourteen females and sixteen males had scores between
5.00 and 5.80.
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The individual with the lowest MAAS score of 1.93 and the individual with the highest
MAAS score of 5.80 had the same average MAP score of 4.04. Both identified as white
males with a Bachelor's degree as their highest level of education. The individual with the
highest MAAS score was reportedly a single, first year teacher between the age of 22 and
26 and in an SES bracket of under $40,000. The individual with the lowest MAAS score
reportedly had twelve years of teaching experience; was between the ages of 37 and 41,
married, and in an SES bracket of $100,000 or more.
Assumptions for Correlation and Regression Analysis
While action was taken prior to the analysis of data to ensure that the MAP and
MAAS data sets displayed normal distribution, several other assumptions also had to be
fulfilled before the correlation and regression analysis could be successfully undertaken
without distorting relationships or significance tests (e.g., Mansfield, 1994). Assurance had
to be obtained that the dependent and independent variable were linearly related; and, that
there was equality of variance in the error terms (homoscedasticity) (e.g., Mansfield, 1994).
An exploration of the residuals indicated homoscedasticity. The residuals displayed a
normal distribution, and were independent of each other.
As previously mentioned, given the fact that the individual with the highest MAAS
score (see case #114 in Appendix N) and the individual with the lowest MAAS score (case
# 92 in Appendix N) averaged the same MAP score suggested that the linear pattern
between MAP and MAAS results was not likely to be strong. A Simple Scatter Diagram
(presented in Appendix W, figure 3) confirmed the weak linear relationship. However, a
test of linearity in SPSS produced a significant F statistic for linearity: F = 40.213, p = .00
indicating that the assumption of linearity was not violated.
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To check the assumption of homoscedasticity, a preliminary regression was run with
transformed MAP scores as the dependent variable and transformed MAAS scores as the
independent variable. The results revealed the presence of an outlier in the case of #180,
which had a standardized residual of 3.04. To further investigate the impact of this outlier
on the regression results, the regression was run a second time with the outlier omitted, but
the qualitative nature of the results did not change. At the same time, Levene's Test of
Equality of Error Variances (n = 185) was not significant: F = 1.142 (43,141) P = .278. The
error terms appeared to be approximately evenly scattered - indicating that
heteroscedasticity was not marked (see Figure 4 in Appendix X, for a visual of the
standardized residuals plotted against standardized predicted values). Figure 5 in Appendix
Y, which plots the standardized residuals against the predicted values, along with a
histogram of the standardized residuals presented in Figure 5 of Appendix Z both indicate
that the residuals were fairly normally distributed.
Research Question #3: What is the strength of the correlation between teachers' reported
level of self-actualization and their reported level of mindfulness?
To ascertain the strength of the correlation between sample MAP and MAAS scores,
the transformed MAP and MAAS results were analyzed using the Pearson ProduceMoment Correlation Coefficient or Pearson r, which measures the degree of linear
relationship between pairs of variables (e.g., Mansfield, 1994). In a two-tailed-test, the
measure of self-actualization correlated with the measure of mindfulness at .42 p = .00; this
indicated a moderate and statistically significant positive correlation between the two
measures. In other words, about 17.50% of the variance in MAP scores could be associated
with the variance displayed in MAAS scores (e.g., Munro, 2005).
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When controlling for gender differences, the partial correlation coefficient resulted in a
slightly larger correlation coefficient r = .43, p = .00 yielding a co-efficient of
determination of about 18.5%; and suggested a minor, but statistically significant gender
effect on the level of correlation. While correlation results derived from separate gender
data sets should not be directly compared due to differences in sample size and standard
deviation, they showed that males mindfulness scores accounted for 21% of the variation (p
= .00); and females mindfulness scores accounted for 16% of the variation (p = .00).
Research Question #4: To what extent do teachers' socio economic status; years teaching;
level of education; and, gender, age and marital status account for the variance in his or
her reported level of self-actualization?
In an effort to answer the fourth research question, data were analyzed using the
multiple regression technique, which like its associated correlation technique required the
assumption of normality (met with transformed MAAS and MAP scores), equality of
variance and linearity (e.g., Mansfield, 1994; Munro, 2005). Again, the transformed data
sets were found to be appropriate for both correlation and regression techniques.
This portion of the analysis began by including all of the independent variables in a
regression model; specifically, transformed MAAS scores, years teaching, level of
education, gender, age, SES and marital status were entered as independent variables
(possible predictors) of the dependent variable - namely the transformed MAP scores. The
independent variables were entered into the model using the stepwise method, which
included the option to exclude any variable from the regression equation not significant at a
level of .05 or better. Using the aforementioned criteria, only MAAS scores and gender
were deemed statistically significant. These results were verified by re-entering all of the
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variables using the standard method of entry and double checking the level of statistical
significance for each variable entered into the model.
When a regression model was run with the retained independent variables (i.e., MAAS
scores and gender), the model was a poor linear fit given an R of .44; an Adjusted R Square
that only explained about 18.7% of the variance in MAP scores with a standard error of the
estimate calculated at .07. However, the overall relationship was significant: F (2,182) =
22.23, p = .00. Again, holding gender constant, MAAS scores accounted for about 18.14%
of the variation in MAP scores. That is, for each 1 unit standard deviation increase about
34.13% in MAAS scores, MAP scores tended to rise by about .43 (rounded up) of a
standard deviation or 18.14%. When MAAS scores in the regression model were held
constant, female teachers tended, on average, to score higher than males by about 2.2%.
See Table 5, which displays the corresponding Beta weights and standard error for each of
the two independent variables included in the model.
Table 5
Summary of Linear Regression Analysis for Variables Predicting Teachers' MAP Scores
Independent

Estimated

Standard

Standard Beta

Variable

Co-efficient

Error

co-efficient

t - statistic

Teachers (n = 185)
Transformed MAAS Score

.287

.045

.426***

6.405

Gender (female =1)

.025

.011

.148*

2.217

*** p = .00;*p = .03
When male and female scores were analyzed separately using regression analysis, the
results (quite possibly due to differences in variability) told a somewhat different story. For
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females, but not for males, an SES of $100,000 or more presented as a statistically
significant predictor of MAP scores when compared to the female respondents in the SES
bracket of $40,000 or less. However, MAAS scores coupled with an SES bracket of more
than $100,000 only appeared to explain about 17.4% of the variance in MAP scores; this
Adjusted R Square of 17.4% had a standard error of .07. And, the relationship was
significant: F (2,113) = 13.14 p. = .00. When MAAS scores were held constant, females
with an SES of $100,000 or more tended to score about 3.3% higher than their less affluent
female colleagues. When SES was held constant, MAAS scores accounted for about
14.50% of the variance in MAP scores.
SES did not have a statistically significant impact on male MAP scores. However,
MAAS scores appeared to be stronger predictors of MAP scores (possibly due to
differences in variance) for male teachers: A regression model involving male MAP scores
as the dependent variable and male MAAS scores as the independent variable yielded an
adjusted R Square of 20% with a standard error .08. The relationship was significant: F (1,
66)= 17.81 p = .00.
Again here, although the gender differences should be taken with a grain of salt due to
differences in sample size and variance, the analysis was conducted using separate gender
data sets to investigate possible relationships to be explored in future studies. You will
notice that Table 6 on the following page, which summarizes the statistics derived from the
regression analysis using separate gender data sets, includes the statistics for the
independent variable, SES of $100,000 or more for females and for males. Clearly, the SES
variable was not statistically significant for males, but it does appear to be a stable
predictor for females in this sample at the p =.04 level.
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Table 6
Summary of Linear Regression Analysis for Predicting Gender Specific MAP Scores
Independent Variable

Estimated

Standard

Standard Beta

Coefficient

Error

Co-efficient

t

p

Statistic

value

13.32

.00

Females (n=117)
(constant)

.90

.07

Transformed MAAS Scores

.23

.05

.365

4.27

.00

$100,000 plus

.04

.02

.175

2.06

.04

.83

.09

Transformed MAAS Scores .28

.07

$100,000 plus

.02

Males (n=68)
(constant)

.01

9.23

.00

.45

3.98

.00

.04

.38

.71

Although MAAS scores are not a strong predictor of MAP scores, the measure of
mindfulness does serve as a better predictor than any of the demographic variables included
in the study (level of education, SES, gender, marital status, age and years teaching).
Summary
In summary, 185 teacher volunteers from a random selection of public high schools
located in a Pacific Northwest county participated in this survey study. Sample
demographics indicated an adequate representative sample; and, teacher responses
indicated that the two surveys used had strong internal consistency. A discussion of the
rationale for transforming the data sets preceded the presentation of descriptive statistics,
which were followed by correlation and regression analysis. Data analysis revealed that on
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average mindfulness scores accounted for 17.5% of S.A. scores; and, when controlling for
gender differences, that percentage jumped to 18.5%. Although, due to differences in
sample size and standard deviation, the differences in gender data sets were not directly
compared, it was deemed necessary to explore the gender data sets separately in order to
ascertain which gender accounted for the increase from 17.5 to 18.5: On average male
scores showed mindfulness scores accounted for up to 21% of the S.A. scores; and female
scores accounted for about 16% of their S.A. scores.
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Chapter 5
Discussion
"I don't mean to imply that wisdom is inferior to number, for they are the same thing; but
one needs an eye that can perceive that fact" (Augustine, 1993, p. 53).
Introduction
Review of the problem.
The qualitative and quantitative nature of the choices people make individually and
collectively consciously and unconsciously contribute to the complex web of reality
experienced in the world by oneself and others near or far. This profound notion of cocreating reality brings to light our inherent responsibility as human beings to make
decisions in alignment with our inner truth in ways that are mutually beneficial and help
others do likewise (e.g., Csikszentmihalyi, 1993; May, Rogers, Maslow, 1986; Palmer,
1996). Such collective expressions of wisdom inevitably lead to the creation of noble laws;
to more effective and equitable social and educational policies; and, even to the creation of
increasingly symbiotic cultural norms because people who honor the spirit of goodness, of
love, tend to model, create and maintain just laws for their societies (e.g., Aristotle, 1963;
1985; Maslow, 1993; May et al., 1986). The expression of goodness and truth, coming
from collective expressions of individuals' "Being Values" leads to the creation of just
laws, policies and procedures that in turn promote highly self-actualizing societies (e.g.,
Aristotle, 1965; 1985; Maslow, 1993; Palmer, 1996).
As the review of literature indicated, when eudaimonia, which is used synonymously
with self-actualization, is defined as the will parted of iniquity, the concept can be used to
characterize individuals as well as societies as a whole. More specifically, the spirit of a
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just law that is in a society is eudaimonia. As Langer (1997) explicitly noted with her
reference to blind adherence to authority, to express the spirit of Goodness is more
important for educators than to blindly adhere to the letter of a law or a policy or a practice;
in other words, scholars have long noted that it is incumbent upon educators to serve as
moral exemplars, as eudiamonic role models to our youth by engaging in highly selfactualizing behavior.
More specifically, highly self-actualized, fully integrated educators are needed to guide
youth towards more conscientious, truthful, authentic and virtuous ways of being in the
world; and, this is tantamount to honoring the fundamental spirit of the law in education as
described by Maslow (1970; 1993) and supported by others. Specifically, the fundamental
law of education is to prepare students to make wise choices that lead to the full
development of their personalities in ways that contribute to the well-being of all. This
widely accepted imperative for educational organizations profoundly challenges educators
to engage in inner work for increased self-awareness and integration of the personality,
which leads to a more authentic way of communicating and being with others (e.g., hooks,
1994; Maslow, 1993; Palmer, 1998). Yet, until now the important theoretical implications
for education involving teachers' conscious awareness of their way of being and thus
teaching has not been empirically tested or measured with an instrument considered valid
and reliable.
As discussed in Chapter 2, the lack of extant studies involving the investigation of selfactualization among teachers is primarily attributed to the difficulty in obtaining an
accurate measurement of self-actualizing behavior from a valid and reliable self report
measure. The authors of the MAP recognized the need to create a valid and reliable
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instrument to measure self-actualization (e.g., Lefrancois, Lecler, Dube, Gaulin, 1997).
They conducted a thorough investigation of the concept to identify the core characteristics
of SA and to craft a most encompassing and thus valid definition of SA, which not
surprisingly mirrors the essence of eudaimonia.
Since from a theological perspective all wisdom comes from God, the Ultimate and
Divine source of intelligence and the spirit of life, scholars have long recognized the role of
virtue by Grace in the actualization of human potential; they have recognized that the
human personification of wisdom manifests within a person with a will parted of iniquity
due to God's Grace. In other words, the key to understanding the basis of self-actualization
is reconciliation with God who then guides the willing people in beauty and in truth
(Augustine, 1993; Frankl, 1973; Maslow, 1976). Frankl (1973) perceived freedom from sin
as the ultimate recourse towards becoming who one ought to become. Freedom from vice,
freedom from unhealthy conscious or unconscious desires naturally incline people to live
as Norton (1976) and others have observed, according to "inner truth" or one's "being
values" (Maslow, 1968; 1970; 1993). The "B-Values" (i.e., goodness, truth, beauty, justice
etc.), as discussed in chapter two, are actualized by morally mature individuals capable of
exercising transformational leadership through the exercise of virtue resulting in positive
change, in community building, in peace and fellowship (e.g., Aristotle, 1963; Frankl,
1973; Maslow, 1968; 1970; 1993).
Not surprisingly, the items in the MAP survey essentially describe the characteristics of
a transformational leader: Someone who is highly self-actualized and can communicate
authenticity, and engender trust via virtuous, caring behavior; people that are not afraid to
disturb the status quo for a good and valid reason, and those who exercise reason in doing

156
so possess the characteristics of a transformational leader (e.g., Solomon, 1998; Bass,
1998). Theoretically, it follows that a person with a high MAP score would be able and
willing to exercise transformational leadership when and where needed. The character traits
inherent in highly self-actualized people are clearly not divorced from the feeling and
expression of healthy spirituality espoused by theologians and psychologists alike i.e.,
meaning and purpose in life and expressions of authentic values, which make
transformational leadership possible (e.g., Frankl, 1973). Basically, to exercise
transformational leadership (not pseudotransformational leadership) requires love of inner
work since such work leads to increased self-awareness, knowledge and acceptance of
responsibility (e.g., Assagioli, 2007; Bass, 1998; Frankl, 1973).
Thus, highly self-actualizing teachers are morally mature and can therefore uplift and
encourage self-actualization among their students as well as their peers through their way
of being in the world (e.g., Bass, 1998; Hanh, 1992; Palmer, 1996). From a theological
perspective, such a way involves a will parted of iniquity. Understanding self-actualizing
behavior under the light of ancient wisdom clarifies the relationship between morality and
intelligence; between high ethical standards and the ability to grow in wisdom (e.g.,
Aristotle, 1985). Only with this understanding does the concept of self-actualization present
as a unified theory, which invariably supports the selection of the MAP for this particular
study.
Evidence to support the promotion ofSA among teachers.
Educators agree that high moral and academic standards in supportive environments
serve to encourage learning and wise decision making for the good of society (e.g., Bass,
1998; Maslow, 1970; Palmer, 1998). Since teachers play a critical role in setting standards,
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theoretically they must be highly self-actualizing people themselves willing and able to
exercise transformational leadership in their classrooms and beyond (hooks, 1994; Maslow,
1998; Palmer, 1998). Hence, the design of this study called for an assessment of a
population of teachers' self-actualizing behavior; as well as the extent to which
mindfulness and other demographic variables affect self-actualizing behavior.
The results of this study further the scholarly discussion centered on the importance of
self-actualizing behavior among teachers. Specifically, since teachers are not deprived of
basic sustenance; adequate shelter; the need for safety; a sense of belonging; and education,
the teachers' MAP survey results provided data to reassess Maslow's hierarchy of needs
theory. Furthermore, the observation of certain patterns evident in the given MAP and
MAAS survey results revealed areas in which a number of teachers appear to experience
challenges. As such, these results could inevitably raise awareness of the need to further
investigate reason(s) why some teachers more than others are challenged in their efforts to
express highly self-actualizing behavior (e.g., hooks, 1994; Maslow, 1970; Palmer, 1998).
If, as Assagioli (2007) theorized, the propensity to self-actualize is indeed based on
the development of a good, strong and skilled will (Assagioli, 2007), then the will to
exercise mindfulness as described by Brown and Ryan (2003; 2004) is only a fraction of
the equation resulting in eudaimonia (Aristotle, 1963; 1985). Theoretically, a highly selfactualized person possesses the desire, courage and prudence to consistently and
deliberately choose rightly - according to the doctrine of the mean (e.g., Aristotle, 1963;
Norton, 1976). As discussed in chapter 2, the journey towards self-actualization, according
to Maslow (1968; 1970; 1993), has to do with the acknowledgement and expression of the
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B-values, a spiritual growth need that tends to arise after the basic satisfaction of deficiency
needs or basic survival needs.
For the most part, the data from this survey study supports Maslow (1970) hierarchy of
needs theory, which states that certain material goods are necessary and desirable, but once
basic needs are met (as in a population of teachers), demographic variables including SES
do not play a major role in influencing or predicting one's tendency to engage in behavior
characterized as self-actualizing or eudaimonic. Possibly due to the fact that teachers' basic
needs are generally met, on average the survey study indicated that teachers are indeed
more self-actualized and mindful than the general population.
However, the beauty in the quantitative findings of this dissertation shows itself, not
only in what is present, but also in what is missing. Not surprisingly, considering the long
standing theoretical relationship between the exercise of virtue and the actualization of
one's potentialities (e.g., Aristotle, 1963; Frankl, 1973; Maslow, 1970), the residuals from
the regression model indicated an omission of important independent variable(s)
(Mansfield, 1994, p. 543). An attempt to correct this "specification error" in the regression
model (Mansfield, 1994), would theoretically entail an indication of the quality and
strength of the respondents' will (e.g., Assagioli, 2007; Frankl, 1973; Maslow, 1970). This
might be accomplished with the development of an instrument designed to measure the
person's propensity to engage in inner work because love of inner work theoretically leads
to the development of a good, strong and skilled will to communicate in a highly selfactualizing manner (based on hope, faith and love as opposed to fear, resentment,
vengeance), as well as the tendency to exercise moral virtue. Aristotle (1963; 1985)
connected the relationship between the ability to exercise virtue and intelligent or
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"eudiamonic behavior" to one's propensity for contemplation. He also noted that
deliberation that results in right action makes us love wisdom, and love of wisdom
perpetuates right action (Aristotle, 1963; 1985). Educational policy makers world over seek
and hire qualified teachers that are prone to be reflective, and mindful so as to not only
teach well, but model self-actualizing behavior. This chapter proceeds by evaluating and
interpreting the survey results in light of the original research questions, as well as related
concerns and issues that emerged during the analysis of data. Then, the theoretical and
practical consequences of this study, including policy recommendations to adopt a more
descriptive term for SA, are presented. Finally, the chapter concludes with a discussion of
the validity of the conclusions, limitations, delimitations and future studies.
Evaluation and Interpretation of the Survey Results
Teacher MAP scores compared to the general population.
It should come as no surprise that the average teacher MAP scores were significantly
skewed to the left. So, on average the scores presented a conservative statistical mean,
which suggests that teachers, on average, tended to display more salient self-actualizing
characteristics than the general population. According to the authors of the MAP (Leclerc,
Lefrancois, Dube, Hebert, Gaulin, 1999), when the survey was administered to the general
population, the distribution of scores reportedly had an approximately normal distribution:
A MAP score was considered low if it fell below 3.15; such a score was considered below
the lower standard deviation in the general population of which 14.7% are assumed to fall
into. Scores were considered average if they were equal to or above 3.15, but below 4.00 these scores were considered equal to or above the lower standard deviation, but below the
upper standard deviation and comprised 68.3% of the scores. High scores were equal to or
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greater than 4.0; a score of 4.0 or greater was considered equal to or above the upper
standard deviation, which comprised about 17.1% of the scores (Leclerc, Lefrancois, Dube,
Hebert, Gaulin, 1999).
Compared to the general population, only five percent of the teachers in the sample
(nine) had MAP scores considered low; and, sixty six percent of the teachers (one hundred
and twenty two) in the sample had scores considered average; but, twenty nine percent of
the teachers (fifty four) had scores considered high. Considering the level of skewness in
the sample, the population of teacher scores is also likely to be significantly skewed to the
left; this substantiates the supposition that teachers are apt to score higher than the general
population on measures of self-actualization (e.g., Palmer, 1998). The data also supports
the suggestion that there are a number of individuals in the teaching profession for the
wrong reasons; more specifically, a low MAP score may reflect an incongruence between
the respondent's personal self-structure or higher "calling" and his or her chosen profession
as a teacher - to not be in a personally satisfying and growth producing profession or
environment does a disservice to both the teacher and the student (e.g., Palmer, 1998).
Gender differences on the MAP.
The analysis of data in Chapter 4 indicated that when MAAS scores were held
constant, female MAP scores tended to be about 2.2% higher than male MAP scores. While
this percentage difference is low, the statistically significant result, coupled with a closer
look at relevant MAP items, appears to substantiate Carol Gilligan's (1982) seminal work
on gender differences in moral development. Specifically, on average, females tended to
display at least some aspects of the virtue of care more strongly than their male colleagues;
but at the same time, on average they tended be "other oriented" at the expense of
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expressing their authentic self more so than their male colleagues. Clearly highly moral and
thus highly self-actualizing individuals tend to express the virtue of care without
compromising their values and principals (e.g., Gilligan, 2000; Maslow, 1993; May, 1969).
The items paraphrased in Table 7 highlight the gender differences specified by the MAP
survey results.
Table 7
Statistics on Select MAP Items Indicating Gender Differences
MAP Statement (Paraphrased)

Female Mean

Male Mean Mean Difference

Inclined to trust their feelings

4.09

3.81

Listen to their emotions

3.82

3.40

.42**

Share their joys and sorrows

4.26

5.74

.52**

Not apt to base self-worth on outside opinion

3.49

3.81

.32*

Upon reflection, understand why things happened

3.89

3.50

39**

Put myself in other's shoes for better understanding 4.21

3.93

.29*

Value the present moment

3.73

.32*

4.05

.28*

*p = .05; ** p = .01
On average, the MAP survey results listed in table 7 above indicated that the sample of
female teachers expressed a greater inclination than male teachers to trust their feelings;
listen to their emotions; value the present moment; and, share their joys and sorrows with a
confidant. On average, the MAP survey results also indicated that female teachers were
more inclined than male teachers to reflect on past experiences for better understanding of
a given situation or issue. Male teachers, on average, were less apt to base their self-worth
on outside opinion. While female teachers presented as more other oriented than their male
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colleagues, in light of the established theory that caring elicits more mindful, fully absorbed
attending (e.g., Frankl, 1973; Maslow, 1968; Rogers, 1989) juxtaposed against the fact that
there were no statistically significant gender differences in the MAAS scores, the
conclusion or belief that female teachers care more about their students than their male
colleagues should be taken with a grain of salt.
The paradox of reverse scored items
It is worth noting that both males and females averaged low scores on MAP
Question #11, "I am inclined to follow other's people's example

" (Leclerc, et al.,

1999). The average male score was 2.96 with a standard deviation of .58. And the average
female score was 2.81 with a standard deviation of .63. (The differences between the
average gender specific scores were not statistically significant at a level of probability of
.05 or better). MAP questionnaire item #11, which was reverse scored, may indicate that
the culture in which teachers typically operate does not encourage leadership or esteem
innovation and creativity, but rather encourages the status quo.
While the MAP survey results showed that females tended, on average, to report
valuing the "present moment" more than their male colleagues, female MAAS scores were
not, on average, higher than male MAAS scores. Possibly, this data substantiates the notion
that reverse scored survey items, particularly those items designed to measure positive
human characteristics have a greater tendency to elicit more reflective or honest answers
from the respondents (e.g., Brown and Ryan, 2003).
At the same time, as mentioned in Chapter 4, the male and female Cronback Alpha
coefficient measuring the internal consistency of the MAAS was a bit stronger for males
than for females. Because females reported being more affected by outside opinions or
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criticism in a negative manner as compared to their male colleagues, one might infer that
female teachers were more inclined than their male colleagues to answer survey questions
in ways that they believed would appear more favorable or acceptable. Yet, as discussed in
the literature review, a prerequisite for prudent and self-actualizing behavior versus
mindless reactions - involves the ability to understand what is occurring within the self in
relation to what is occurring in the environment, the willingness to deliberate well and
choose to act responsibly and virtuously irrespective of outside opinions or pressures (e.g.,
Aristotle, 1963; Langer, 1989). The fact that the female teachers, on average, reportedly
value the present moment more than males, coupled with the fact that they did not present
as more mindful than their male colleagues, highlights the need for inner work to ensure
that one's values are consistently in alignment with one's behaviors (e.g., Hanh, 1992;
Maslow, 1970; Palmer, 1998).
Sample teacher MAAS scores
The slight difference between average female and average male MAAS scores was not
statistically significant. Still, a closer look at the average response of some select MAAS
items revealed an interesting phenomenon: Although females are often assumed to be more
"in tune with their emotions" than males, the MAAS survey responses failed to indicate
any statistically significant self-reported gender differences dealing directly with awareness
of feelings and emotions.
On average, the data involving MAAS scores indicated that teachers are highly
mindful. Although the following comparison should also be taken with a grain of salt due
to differences in sample size and standard deviations, it is interesting to note that the
sample teacher MAAS scores were comparable to a sample of Zen student (n = 50) scores;
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the means of the two groups were nearly the same. The Zen students' mean score was 4.29
with a standard deviation of .66 (Brown and Ryan, 2003); while the teacher sample mean
score, as reported in chapter 4 was 4.30 and a standard deviation of .71. Brown and Ryan
(2003) compared Zen students' mindfulness scores to a comparison group and the
comparison group averaged a MAAS score of 3.97 with a standard deviation of .64. This
sample mean provides further evidence that the sample teacher MAAS scores appear to be,
at least on average, higher than the general population. High teacher mindfulness scores are
not too surprising since teachers are trained and expected to be thoughtful and selfreflective, as well as fully present in the classroom. None of the demographic variables
were significant predictors of MAAS scores. The data substantiate the claim that
mindfulness can be taught and achieved through practice (e.g., Brown and Ryan, 2003).
MAP scores and demographic variables.
It is interesting to note that level of education (beyond a Bachelors degree); number of
years teaching; age; marital status and SES (with the exception of the highest socio
economic bracket in the female data set), did not play a significant role in predicting
teacher perceived levels of self-actualization; this is congruent with Maslow's (1970)
personality theory outlined in his hierarchy of needs. He hypothesized, as did Aristotle and
others, that once basic needs are taken care of (food, safety, feeling of belonging, and
access to education) one's propensity to self-actualize depends on one's will to engage in
eudaimonic attitudes and activities (e.g., Aristotle, 1965; 1985; Assagioli, 2007; Maslow,
1993). Since the teachers' basic needs were met, there is no reason to expect the
demographic independent variables to predict levels of self-actualization (Maslow, 1970).
While the indication that MAAS scores were better predictors of MAP scores for male
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teachers than for female teachers requires further investigation, the difference may be
related to the previously mentioned notion that females tend to, on average, respond in
ways that appear favorable; whereas their male counterparts, as suggested by the higher
male MAAS Cronbach Alpha of .92 compared to the females MAAS Cronbach Alpha of
.83 appear to, on average, give more honest or reflective answers. Because the highest SES
bracket had a statistically significant impact on female MAP scores, but not on male MAP
scores, albeit, considering the caveat that this observation may be attributed to differences
of variability in the distinct gender data sets - this observation should be further explored
as it may indicate that females require stronger levels of security obtained via higher SES
than their male counterparts.
Goodness of fit.
While gender and MAAS scores served as statistically significant predictors of MAP
scores, the fit remained poor - together accounting for about 18.7% of the variance in MAP
scores; this result indicated a specification error in the regression model (e.g., Mansfield,
1994). Most noticeably absent from the model is a measure of the person's love of inner
work, which is theoretically connected to the will to discern right choices and express
virtuous behavior (e.g., Augustine, 1993; Assagioli, 2007; May, Maslow & Rogers, 1986;
Norton, 1976). It seems, then, that the salient properties of eudaimonia may very well serve
as good predictors of self-actualizing behavior (Appendix C). More specifically, people apt
to engage in inner work do so because they desire already to do what is right and good; to
express their being values in good and sacred ways that produce growth and integration
(e.g., Johnson, 1993; Rolheiser, 1999; Maslow, 1993). Love of inner work, as discussed in
chapter two, is a more encompassing definition of spirituality. Love of inner work corrects
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and maintains the expression of good and healthy desires. Contemplation, love of inner
work, as Aristotle (1963) professed so many years ago, is part of the process that leads to
virtuous choices, to a full engagement with life in a wholesome and sacred manner. Thus,
the desire to engage in inner work in order to more effectively and consistently exercise
virtue beginning with the manner in which one communicate (i.e., mindfully authentic with
hope and love) could theoretically account for much more of the variance in MAP scores
than a measure of mindfulness scores alone.
Of course, the specification error in the regression model did not come as a big
surprise (See Appendix AA, figure 6 for a visual representation of the specification error)
since during the development of their instrument Brown and Ryan (2003) measured the
correlation between the MAP and MAAS using a sample of 327 students and reported an r
= .43, p = .00 indicating that the two concepts were indeed related but distinct. When
controlling for gender differences, the partial correlation coefficient obtained from this
survey study derived from the bivariate teacher sample (n = 185) was also .43, p = .00;
when not controlling for gender, the correlation co-efficient was r = .42, p = .00.
Of course correlation does not indicate causation (e.g., Munro 2005); as well,
theoretically, mindfulness does not necessary translate into prudent, ethical and productive
behavior, which propels the individual towards self-actualization (e.g., Aristotle, 1963;
Augustine, 1993). Thus, the results of this study put the focus back on the will to choose
rightly. At the same time, by no means does the data diminish the relationship between
levels of self-actualization (e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin, 1999) and
mindfulness, but rather, it illuminates the notion that mindfulness (defined as a state of
being by Brown and Ryan, 2003) must be followed up with the will to choose rightly (e.g.,
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Augustine, 1993). Mindfulness defined as a state is in and of itself a distinct concept (e.g.,
Brown and Ryan, 2003) subsumed by the larger concept of self-actualization - and, thus by
itself, not a good predictor of MAP scores.
Measure of zest and transformational leadership.
While mindfulness can alert the individual to growth opportunities (i.e. the B-values via
wise expression of knowledge, skills, or character), self-actualizing personality
characteristics are manifested by the will to choose and engage in the growth related
activity (e.g., Maslow, 1970; Waterman, 1993). Hence, the correlation between
mindfulness and self-actualization scores appears to indicate an average measure of zest in
the teacher sample. In other words, the average level of full and deliberate involvement of
highly self-actualizing behavior mirrors the group's level of zest. One's measure of zest in
life shows itself in the degree to which a person reaches out forms and reforms their world
in various creative or virtuous activities (e.g., May, 1969). More specifically, the
relationship between one's level of mindfulness as captured by the MAAS (Brown and
Ryan, 2003) and one's level of self-actualizing characteristics as captured by the MAP
(e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin, 1999), appear to depict the level of
mindful motivation to exercise self-actualizing behavior. This illuminates the hypothesis:
Mindfully exercising self-actualizing behavior can result in transformational leadership
(Bass, 1998).
The expression of self-actualizing behavior is clearly attractive in any human being,
but seems particularly salient for those in positions of authority, particularly those
individuals serving as role models to students. That the level of zest in the sample was only
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about 17.5% when not controlling for gender differences indicates room for growth and a
need for more authentic transformational leadership among teachers.
Theoretical and Practical Conclusions
Implications for leadership.
Data from the MAP survey suggesting that female teachers, more so than their male
counterparts, concern themselves with others' opinions and criticisms, may indeed
substantiate the notion that females in positions of authority are more inclined, on average,
to exercise tact and inclusive forms of decision making (e.g., Gilligan,1982). However, the
data may also imply that females are, on average, less likely to speak authentically or
exercise leadership for fear of disturbing the status quo; the power to authentically care
arises from moral maturity (Noblit, 1993); it requires courage to do or say the right thing at
the right time irrespective of the outside pressure to remain silent or acquiesce with the
status quo (e.g., Augustine, 1993; Aristotle, 1963; Maslow, 1970).
Viewing the virtue of care in this manner, throws light on the timeless relevance of
Aristotle's doctrine of the mean (e.g., Aristotle, 1963), which in this case, asserts that too
much concern over others' opinions will have a negative affect on the individual. In effect,
the data indicate that when love of goodness does not outweigh one's concern for others'
opinions, that concern can skew one's desires (e.g., Augustine, 1993; Gilligan, 1993;
Lewis, 1960) and essentially morph into fear of upsetting the status quo or the fear of
"looking bad", which can emotionally block the person from acting virtuously or in effect
from exercising transformational leadership (e.g., Solomon, 1998).
If follow up studies substantiate indications that fear of others opinions tend to block
many teachers from communicating their thoughts and ideas, then there is a need to
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implement policy that provides teachers with opportunities to engage in the kind of inner
work that results in greater authentic communication. When students consistently
experience forthcoming and authentic communication from their teachers, those teachers
become effective role models (Maslow, 1993; Palmer, 1998 Rogers, 1980). Rhetorically
speaking, how can we ask and expect students to genuinely express what they think and
feel if those doing the asking are not themselves communicating in an authentic manner
(Rogers, 1980)? Creating an environment in which all employees feel free to respectfully
express their concerns and ideas with hope and faith of being heard can teach students to do
the same. Clearly, those teachers, overly concerned with others' opinions, can not
authentically model and encourage students to develop the courage and skills to
authentically express their ideas, values, needs, joys and strengths (e.g., Maslow, 1976;
Palmer, 1998; Rogers, 1980).
Public discussions around the subject ofSA and sensitivity.
Because the expression of virtue is so intricately associated with wise choices, the
process of actualizing one's human potential must be discussed among educators - not just
in terms of how teachers can become exemplars to their students, but also in terms of how
to most effectively and less controversially re-incorporate a form of "character education"
into the public schools (e.g., Aristotle, 1963; Maslow, 1970; Rogers, 1980). Teaching and
modeling love of inner work can aid in the development of a healthy will and subsequently
the development and wise use of one's unique potentialities; this kind of work has been
experimented with via "encounter groups" or "holding environments" (e.g., Palmer, 2004;
Rogers, 1980).
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Moreover, because the ability to know and to express one's inner truth is at the center
of the concept of self-actualization (e.g., Leclerc, Lefrancois, Dube, Hebert, Gaulin, 1999),
and because the expression of each person's wisdom must be fostered for global evolution
to take place, encounter groups or group relations work designed to enable self assessment
and honest reflection of one's behaviors and desires in relation to one's moral values
should not be avoided, but rather encouraged (e.g., Palmer, 2004; Rogers, 1980). Organized
discussions or workshops around such a personal topic must be facilitated by individual(s)
that can establish and maintain an atmosphere that is both highly protective of individual's
distinct boundaries yet unstructured to the extent of allowing for and encouraging free
speech that leads to reflective thinking and stirs desire for inner work (Palmer, 2004). The
essence of inner work, which can be understood as a sacred undertaking, illuminates the
importance of enlisting a high level of tact and respect when engaged in with others (e.g.,
Palmer, 2004).
Highly self-actualizing individuals consistently express a will parted of iniquity: They
desire to engage in contemplative activities or inner work with the intent to deliberate
rightly; their desires are balanced in favor of a love of Goodness; they mindfully
communicate their needs and desires based on thoughts motivated by love that trigger hope
and faith; and are adept at expressing virtuous behavior (e.g., Assagioli, 2007; Maslow,
1970; May, 1969; Rogers, 1980). (These properties of eudaimonia are explicated in
Appendix C). In other words, the properties of eudaimonia outlined in Appendix C result in
the expression of inner truth via mindful virtuous words and deeds and a sense of the
sacred in responsible choices (e.g., Aristotle, 1963; 1985; Emmons, 2000; Otto, 1958).
Given the fact that people develop in unique ways with respect to their self-structure and
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their environment (e.g., Maslow, 1970; Rogers, 1980), group work designed to help
individuals close the gap between their values and behaviors requires reflective, nonjudgmental participation, trust and sensitivity on the part of all group members (e.g.,
Palmer, 2004).
By merely stating the thematic forces driving the inner process towards growth and
integration, the process of actualizing one's human potentialities now seems more feasible
to discuss, to encourage and to foster in educational institutions. Yet, what has been
missing from the language of positive psychology and needed in order to describe the ideal
process of self-actualization based on the properties of eudaimonia outlined in Appendix C
is an appropriately descriptive term.
New term: Ovuscular
"Maslow hoped to begin developing a new language for the higher human possibilities
that he had long been studying", particularly since the word self-actualization is not
comprehensive enough to capture the spiritual nature of the process involved (Schwartz,
1995, p. 343).
"Besides being clumsy from a literary point of view, this term has proven to have the
unforeseen shortcomings of appearing a) to imply selfishness rather than altruism, b) to
slur the aspect of duty and of dedication to life tasks, c) to neglect the ties to other
people and to society, and the dependence of individual fulfillment upon a 'good
society', d) to neglect the demand-character of non-human reality, and its intrinsic
fascination and interest, e) to neglect egolessness and self-transcendence, and f) to
stress, by implication, activity rather than passivity or receptivity. This has turned out to
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be so in spite of my careful efforts to describe the empirical fact that self-actualizing
people are altruistic, dedicated, self-transcending, social etc." (Maslow, 1968, p. vi).
Maslow sought a new and more accurate term for the notion of self-actualization as an
effort to keep hope for human evolution alive - not by suggesting that human beings can be
perfect, as "There are no perfect human beings!", but by suggesting that people can strive
to live in ways that reflect full integration and ultimate psychological wellbeing:
There do in fact exist creators, seers, sages, saints, shakers and mo vers... and yet these
very same people can at times be boring, irritating, petulant, selfish, angry, or
depressed. To avoid disillusionment with human nature, we must first give up our
illusions about it (e.g., Maslow, 1970, p. 146 - 147).
This is to say that people ought to strive towards the notion of self-actualization and
encourage self-actualization in each other; towards this effort a more descriptive word for
the process of self-actualization was invented by this author. The term is Ovuscular.
Ovuscular defined.
The term ovuscular is defined by this author as: A process that begins in a human
being after birth with the development of a healthy will in childhood, which is subsequently
maintained throughout the life cycle - resulting in the full actualization and wise use of the
person's potentialities in all stages of life.
"Ov", from ovum implies an inner process and connotes predominately female
strengths i.e., nurturing and caring qualities. But it also refers to the anima in men, as men
too must develop their nurturing and caring sides to fully self-actualize. The next two
letters, "us", highlight the importance of relationship with others, with nature, as well as
one's relationship with the Divine Source of Goodness - because a healthy intellectual and
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emotional development require love of Goodness and Wisdom, which enables the person to
accept the Grace to exercise virtue; "cu" from masculine connotes strengths that are
predominately expressed by males (i.e., creative rational thought and assertive leadership),
but are also present in females; and, "lar" taken from singular implies a process unique to
each individual. "Ov" and "cu" are connected by "us" because as Viktor Frankl (1973)
wrote: "all that is has its being only with reference to something else" (p. 5). The "us" in
ovuscular thus emphasizes the importance of individuality as well as the importance of
relationship; of love; of the sacred union of marriage and the importance of fellowship and
community for a sense of belonging. Here the gender differences are not ignored, but rather
appreciated: Since males theoretically develop their sense of morality differently than
females (e.g., Gilligan, 2000), the essence of the term ovuscular can help facilitate
discussion involving inner work without invoking gender debates; ovuscular is a process
that equally encourages males and females to appreciate and strive towards the
development of their unique potentialities through the development and maintenance of
eudaimonia.
This concept, then, can also potentially debunk the notion ingrained in people's
psyche - which often materializes through self-fulfilling prophesies - that certain spiritual
strengths like courage and justice are predominately found in male self-structures versus
female self-structures. In other words, if the term ovuscular is incorporated into language
dealing with human development, discussion and focus on the benefits of inner work will
not be derailed by debates over distinct gender strengths because females and males have
the potential to train themselves to accept the Grace to exercise virtue (e.g., Augustine,
1993). Because an ovuscular process is dependent on eudaimonia defined as the will
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parted of iniquity, which enables the expression of inner truth, the ovuscular process begins
with the capacity to communication with hope and faith; to engage in inner work in order
to keep one's desires balanced in favor of love of Goodness; and, thus maintain the desire
to consistently and humbly accept the Grace to exercise of virtue.
Ovuscular process: Not a stage theory, but a process of ideal human development.
Just as a zygote must have a healthy environment in the mother's womb in order to
fully develop into a healthy infant, the child, adolescent, adult and elder also requires a
healthy environment and perceived opportunities for healthy growth and full expression of
their inner truth and potentialities (e.g., Erikson, 1997; Maslow, 1970; Norton, 1976). The
term ovuscular was coined to imply ideal human development outside the womb; children
were not born to thrive, but can be given the opportunity, proper guidance and
encouragement to thrive by providing a culture that encourages responsibility and rewards
sound choices that result in virtuous behavior. As such, during all stages of life, from
childhood to adolescents and adulthood to "grandhood" - in order for ideal human
development to continually take place, eudaimonia must be present (e.g., Assagioli, 2007;
Norton, 1976).
The ovuscular process begins with the development of hope and faith in childhood
(e.g., Erikson, 1997) from unconditional love given by the primary caregiver(s) (e.g.,
Lewis, 1960); this satisfied need to feel unconditionally loved leads to the formation of a
healthy will in childhood (e.g., Erikson, 1997). The adolescent stage proceeds with a
healthy will to make virtuous choices as an end in themselves; in turn, the exercise of virtue
leads to engagement in experiences that help build a sense of identity for adulthood (e.g.,
Erikson 1968). When the individual reaches adulthood, the eudaimonic will has developed
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the individual's potential to make difficult, yet wise decisions in congruence with their selfstructure (e.g., Erikson, 1997; Maslow, 1970). As a result, by the time an individual reaches
the stage of grandhood, the wisdom that they personify is seasoned by eudaimonia.
Grandhood is characterized by the ability to rest in Divine Wisdom - this is the kind of
wisdom that graciously hands the baton to the next generation at the appropriate hour to the
appropriate successor, so to speak, while concurrently maintaining a sense of purpose in
life by inspiring and guiding the next generation with a wisdom that comes from
experience and a transcendent will (Assagioli, 2007).
For the will to ideally develop, a child must feel "gift love" (Lewis, 1960) from the
primary caregiver (e.g., May, 1969, Erikson, 1997; Maslow, 1970). As loving parents learn
first hand, the child's will is initially formed through direct conditioning of behavior
involving kind but firm discipline; as well as an introduction to healthy choices, and
supervised opportunities for safe play and exploration (e.g., Maslow, 1968). While it is not
possible to teach the expression of virtue to children, their expressions of goodness, efforts
towards growth and respectful behavior can be reinforced; nascent wisdom can be
expressed through a child's good behavior, desires and responses to family members or the
manner in which a child chooses to explore and interact with his or her environment.
The emergence of adolescence requires that the environment change to allow for
increasing, albeit safe and appropriate, opportunities for further exploration and
independence (e.g., Erikson, 1997). Because the adolescent stage includes a period of the
mind in which the young person must perceive opportunities to explore and consult with
others regarding developing interests and ideologies (e.g., Erikson, 1968) - this period of
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the mind can be ideally nurtured through discussions with ideal role models including
parents and teachers. It is also a time to bond with like minded peers developing
friendships through participation in activities or organizations that challenge the young
person and present opportunities for flow experiences to occur (e.g., Erikson, 1968;
Csikzentmihalyi, 1993). The ovuscular process during this stage is encouraged through
loving and supportive relationships as well as sufficient opportunities for intellectual
stimulation and development of skills and abilities.
The stage of adulthood, characterized by the strengthening of the sense of self is
achieved through continued "right choices" (Aristotle, 1963) as well as a "wholehearted"
acceptance of responsibility and expression of one's own truth in relationships, work and
leisure (e.g., Erikson, 1997; Maslow, 1970; Norton, 1976). In short, this stage involves the
balance of responsibility to others and self through the expression of the virtues (i.e.,
prudence, courage, temperance, justice). It involves wisdom to understand one's role in
family, community, state ... and to prioritize one's goals according to what is prudent and
good and right versus what will provide the most hedonic pleasure; adulthood also entails
the responsibility to know when and with whom to consult with in given situations; and the
tenacity to strive towards meaningful, worthy goals.
While the adult phase of life requires one to work with guidance from Divine Wisdom,
the ovuscular process in the stage of "grandhood", which connotes respect for the elderly is
characterized by rest in Divine Wisdom acquired through a eudaimonic life or a life lived
virtuously. This stage requires an environment that allows the individual opportunities,
which are congruent with their lived experiences, to express wisdom in ways that influence
others to choose rightly. At the beginning of the ovuscular process the need to receive love
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outweighed the need to give love, but in grandhood, the need to give love to willing
recipients outweighs the need to receive love, which of course remains present. Through
out all of the stages "we need others physically, emotionally, intellectually; we need them
if we are to know anything" particularly ourselves" (Lewis, 1960, p. 12).
This ovuscular process, which moves through the stages of life, outlines a theory of
ideal human development based on eudaimonia; and does indeed set the bar high.
However, this was done intentionally to encourage excellence of character and to help
people, particularly educators, foster the development of human potential at every stage of
life - equally in themselves and others; in both females and males; and, the young and
elderly. The notion of an ovuscular process is not new. It is a divine commandment for the
good of humanity: "...you shall be holy, for I the Lord your God am holy" (Leviticus 19:14). According to Christian faith, God became human in Jesus Christ to serve as an example
of how to live a holy life. While the crucifixion of Christ profoundly illustrates God's love
towards humanity, it also demonstrates that evil deeds are enacted by human beings when
they project their insecurities, jealousies, anger and hatred onto another person or group of
people i.e., genocide (e.g., Smith and Berg, 1997). Since ancient times scholars have noted
the connection between morality and intelligence; between character and education;
between a will parted of iniquity and a blessed life. The wisdom in our children, youth,
adults and elderly comes from the desire to live a virtuous life. To effectively stand up to
the status quo for the sake of justice requires a will (powered by faith, hope and love) to
seek and follow Divine Wisdom (e.g., Augustine, 1993).
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Validity and Reliability
The main threats to validity and reliability involving survey studies are instrumentation,
sampling, coverage and non response (e.g., Rea & Parker, 1992). A review of available
psychometric instruments created to measure mindfulness and self-actualization was
conducted in order to select the most appropriate, reliable and valid instruments for this
study, thereby increasing the statistical power of the study (e.g. Calder, 1998; Rea &
Parker, 1992). In addition, surveys were administered in a similar manner to all participants
and the survey design required that respondents answer all questions prior to submitting via
the internet. Finally, with the intent to make believable inferences from the sample to the
population, a large, representative sample was recruited via a random selection of schools
in the county (e.g., Mansfield, 1994; Munro, 2005).
Given the important implications for educational leadership, this survey study should
be replicated. However, the design of the study can be improved with full district
endorsements, which include an organized session to discuss with teachers any concerns
they may harbor with regard to participating in the anonymous survey study - followed by
a selection of a random sample of schools within a geographic area; and, the administration
of the surveys to all the teachers employed at the randomly selected schools during predetermined faculty meetings.
Limitations, Delimitations and Future Studies
It is clear that highly abstract concepts like mindfulness and self-actualization are
difficult to measure despite the use of reliable and valid psychometric instruments because
there is always some degree of personal bias in self-report measures. As discussed, there is
also the possibility that people will respond to survey questions in the manner that they

179
perceive they should answer or feel that they are expected to answer. More specifically,
although the questions on the MAP and MAAS do appear to respectively capture the core
characteristics of a self-actualizing individual and mindful individual, these characteristics
are also desirable and considered politically correct. Consequently, since the surveys were
presented to a sample of college educated and professional individuals, there is a possibility
that some respondents consciously or unconsciously answered in ways that put teachers in
a favorable light. This limitation can be lessened with creative follow up studies.
For example, a random sample of teachers could be selected to participate in what
Roger's termed "encounter groups" to encourage inner work and mindful behavior.
Volunteers from the group could be asked to take the MAP and MAAS surveys before the
"encounter group" experience and again one month following the workshop. If, on average,
significant differences are noted in the levels of reported mindfulness or self-actualization
scores or level of zest (correlation between the two measures), then formal interviews with
volunteer participants should follow. Such a study would investigate among the
respondents, the effect of "encounter groups" on individuals' levels of mindfulness and
self-actualization scores. A similar study might compare the average MAP and MAAS
scores from a sample of teachers who were involved in a series of such workshops
compared to those who opted not to participate in such workshops. As well, one might also
consider investigating whether there is a statistically significant difference among the
general population in the United States compared to other, less materialistic areas of the
world i.e., Nepal.
While the sources involved in the development of the ovuscular theory are reliable and
credibly due to their scholarly nature, to test the grounded theory based on the translation
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of eudaimonia as the will parted of iniquity, future studies using the MAP and MAAS
could be carried out using a purposeful sample of highly virtuous individuals - possibly
renowned individuals known for their strength of character and ability to exercise
transcendent leadership. Their measure of zest could then be compared a measure of zest
obtained from a sample of individuals considered to have character flaws, such as repeat
offenders housed in county jails or the like. Such studies, designed to compare levels of
zest may lend additional credence to the notion that mindfulness followed by the will to do
the right thing leads to the actualization of one's potentialities.
The study was delimited by not probing the extent to which teachers' tend to desire
engagement in inner work; it was also delimited by not exploring specific social factors
that teachers may perceive as influential on their level of mindfulness and personal
development. Social factors unique to the respective school environments themselves
include, but are not limited to: leadership style of principals; characteristics of student
body; level of parent involvement. Teachers may perceive certain social factors in their
respective milieus as either impediments or motivators to their level of mindfulness and
personal growth opportunities. Qualitative follow up case studies, which seek to determine
the differences among teachers perspectives of their respective school environments and
why some feel threatened by the given environment while others do not (i.e., as nurturing
or depleting to their desire to engage in self-actualizing behavior) can yield valuable
groundbreaking data. For example, one might want to investigate whether granting tenure
necessarily supports or hinders an educational institutions goal of retaining the best and
most qualified teachers i.e., those whom readily take personal responsibility for their
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actions or inaction. In addition, a researcher may opt to investigate questions that address
how well teachers understand the meaning and value of self-actualizing behavior.
Moreover, the relationship between working in a personally expressive profession (a
profession that one deems highly compatible with one's innate talents and abilities) and
one's level of self-actualization can be assessed with a random sample of teachers using the
MAP and a modified version of Waterman's (1993) seven-point PEAQ scale:
1) When I am teaching I feel more intensely involved than I do when engaged in
most other activities.
2) Teaching gives me my strongest feeling that this is who I really am.
3) When engaged in teaching I feel this is what I was meant to do.
4) I feel more complete or fulfilled when engaging in teaching than I do when
engaged in most other activities.
5) I feel a special fit or meshing when engaged in teaching.
This future study has the potential to not only validate respondents' personal feelings
towards their teaching profession, but may inadvertently encourage teachers to take selfactualizing vocational measures (i.e., further their education to become more effective
teachers or seek out a new profession in which they can better express their talents and
abilities).
Finally, a researcher may want to test the conclusions drawn by this author by
developing a valid and reliable measure of spirituality defined as love of inner work.
The sample of respondents involved in this study came from a population of teachers
employed at regular (non-vocational), medium to large public high schools located in a
Washington state county. While the sample was representative of the population in terms of
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years teaching and level of education, it was a bit biased towards female teachers. Before
generalizing the findings to the stipulated population, the study should be repeated with a
larger and more representative sample of teachers.
Summary
While this study indicated that the population of teachers are on average more selfactualized and mindful than the general population; in various ways, the presence of low
scores in the data set coupled with the stated gender differences indicate a need to develop
innovative leadership approaches that shape school culture or modify teacher training
programs to create, within learning institutions, a culture that supports self-actualizing
individuals (e.g., Palmer, 1998; Maslow, 1976; Rogers, 1980). In essence, this study
provided empirical data indicating that some teachers (this translates into too many
teachers) lack the courage to speak their own inner "truth" - a critical element and requisite
for effective teaching (e.g., Palmer, 1998). Considering the importance of wisdom for the
survival and evolution of the human race (e.g., Csiksentmihalyi, 1993; Maslow, 1970;
Rogers, 1980), the various facets involving teachers' courage to speak their inner truth is
not only ripe for scholarly investigation, but seemingly urgent.
The data in this dissertation point towards a need to further explore some of the social
and psychological factors that would free teachers to engage in the kind of inner work,
which results in the expression of an authentic voice and the courage to teach from within
(e.g., Palmer, 1998). No doubt, such studies will require sensitivity on the part of the
researcheds) with regard to expressed apprehension to engage in inner work: Many people
are concerned that "a resort to the inner self will be a dizzying tumble into a bottomless pit.
Fearing this [most individuals anchor themselves] upon external things and become
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infinitely distracted by outward things" - which of course prevents them from developing
an authentic sense of self (Norton, 1976, p. 4).
One possible reason for the shortage of wisdom in organizations across the nation and
globe is low expectation(s) concerning self-actualization because the focus is not on
spiritual wellbeing and communal success, but rather the organization's subjective
definition of success in terms of profit. Deliberately creating a desire in individuals through
education to experience the ovuscular process can help individuals rise above the negative
forces that prevent the world from self-actualizing (e.g., Csikszentmihalyi, 1993; Maslow,
1968; Rogers, 1980). Clearly, there are a myriad of conscious and unconscious ways in
which people are blocked or derail themselves or others from actualizing their potential
(Csikszentmihalyi, 1993). Given the mission of teaching and learning institutions, these
negative forces should be countered with efforts to raise the bar. As various well known
scholars have observed, and articulated time and again from religious, psychological and
philosophical perspectives, inner work leads to taking responsibility for positive change
and is therefore the key to self-actualization (e.g., Csikszentmihalyi, 1993; Maslow, 1976;
Rogers, 1980).
When students become aware of the kind of knowledge that aligns with their unique
self-structures and potential vocational or professional fields, they become intrinsically
motivated to learn and to share their passion with others (e.g., Csikszentmihalyi, 1993;
Waterman, 1993). Abraham Maslow (e.g., 1970) had a vision for this kind of education an education that fosters excellence through self-directed learning. Such a vision for
education has seemingly never been more relevant than today when a simple click of the
computer mouse can turn up a world of facts or fiction.
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Measure of Self-Actualization of Potential (MAP)
Developed by Leclerc; Lefrancois; Dube; Hebert & Gaulin (1997)
01.

I am a person who values him/herself
Very little

02.

a little

somewhat

rarely

enormously

easily

often

very often

that life is good for me.
a little

somewhat

strongy

very strongly

.

With great difficulty

with difficulty

somewhat easily

06. To know my worth, I base myself
a little

easily

somewhat

a little

very much

somewhat

08.1 feel I am
Hardly at all

enormously

very much

somewhat

very

09. For me, the present moment counts
Very little

enormously

a little

somewhat

a little

somewhat

extremely
.

very much

10.1 know my strengths and limitations
Very little

.

responsible for my life.
not very

very easily

on what other people think.

07. Whatever happens to me, I trust my feelings
Very little

very easily

.

I adapt to change

Very little

.

somewhat easily

sometimes

I believe
Very little

05.

with difficulty

I can predict my reactions
Very rarely

04.

very much

I can express my emotions in any circumstances
With great difficulty

03.

.

enormously
.

very well

extremely well
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11.1 am inclined to follow other people's example
Very rarely

rarely

sometimes

often

12.1 listen to my emotions
Very little
13.1
Very rarely

a little

very often
.

somewhat

very much

enormously

try to put myself in other people's shoes in order to understand them.
rarely

14.1 believe
Very little

.

sometimes

often

very often

that people are basically good.
a little

somewhat

strongly

very strongly

15.1 can act spontaneously without losing control
With great difficulty

with difficulty

.

somewhat easily

16.1 insist on making my own decisions
Very little
17.1
Very rarely

a little

somewhat

easily

.
very much

enormously

share my joys and sorrows with a confidant.
rarely

sometimes

often

18. When thinking about my past life, I

very often
suddenly understand why

certain things happened.
Very rarely
19.1
Very rarely

very easily

rarely

sometimes

often

very often

give my life meaning by the way I look at things.
rarely

sometimes

often

very often
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20.1 usually get over major setbacks
With great difficulty

with difficulty

21. Criticism
Very rarely

.
somewhat easily

23.1 am
Hardly at all

rarely

rarely

sometimes

sometimes

often

very often
show the real me.

often

very often

inclined to get involved in important causes.
not very

24.1 succeed

somewhat

very

extremely

at giving meaning to life.

With great difficulty with difficulty

somewhat easily

25. In difficult situations, I
Very rarely

very easily

prevents me from doing what I feel like doing.

22. When I am with other people, I
Very rarely

easily

rarely

very easily

remain true to myself
sometimes

often

26.1 express my opinions
With great difficulty

easily

very often

.
with difficulty

somewhat easily

easily

very easily

27.1 can be interested in other people problems without thinking about my own.
With great difficulty with difficulty

somewhat easily

easily

very easily
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Appendix B
Mindful Attention Awareness Scale (MAAS)
Developed by Brown & Ryan (2003)
Below is a collection of statements about your everyday experience. Using the 1-6 scale
below, please indicate how frequently or infrequently you currently have each experience.
Please answer according to what really reflects your experience rather than what you think
your experience should be.
01.1 could be experiencing some emotion and not be conscious of it until some time later.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
02.1 break or spill things because of carelessness, not paying attention, or thinking of
something else.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
03.1 find it difficult to stay focused on what's happening in the present.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
04.1 tend to walk quickly to get where I'm going without paying attention to what I
experience along the way.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
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05.1 tend not to notice feelings of physical tension or discomfort until they
really grab my attention.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
06.1 forget a person's name almost as soon as I've been told it for the first time.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
07. It seems I am running on automatic without much awareness of what I'm doing.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
08.1 rush through activities without being really attentive to them.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
09.1 get so focused on the goal I want to achieve that I lose touch with what I'm doing
right now to get there.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
10.1 do jobs or tasks automatically, without being aware of what I'm doing.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
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11.1 find myself listening to someone with one ear, doing something else at the same time.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
12.1 drive places on "automatic pilot" and then wonder why I went there.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
13.1 find myself preoccupied with the future or the past.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
14.1 find myself doing things without paying attention.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
15.1 snack without being aware that I'm eating.
1) almost always 2) very frequently 3) somewhat frequently
4) somewhat infrequently 5) very infrequently 6) almost never
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Appendix C
Taxonomy of Eudaimonia
The following themes derived from psychological and philosophical lenses, which support
the definition of eudaimonia from a Theological lens as the will parted of iniquity, are as
follows: mindful communication based on faith, hope and love; desires balanced in favor of
love of goodness and the source of Goodness; expression of moral virtue; love of inner
work.
Communication:
Communication has been commonly understood and defined as the way people express
their needs, thoughts or ideas using written, oral or sign language. People communicate to
satisfy their basic and higher needs (i.e., physical, emotional, cognitive and spiritual) and to
accomplish tasks or goals. Beginning with one's thoughts, the manner in which one
communicates can theoretically have a psychological effect on the individual (e.g., Buber,
1966; Maslow, 1993; Rogers, 1980).
From a theological perspective, the communication of a given need will yield a positive
effect on the sender when mindful expression of hope and faith as well as love of virtue
and the Source of Love and Goodness underlies the communication process (e.g.,
Augustine, 1993; Buber, 1966; Maslow, 1976). Theoretically, when love flows through our
unconscious connections with others, mindful communication based on hope and faith
occurs. In the same way, individuals can experience negative psychological effects when
they seek to fulfill their basic or higher needs mindlessly and without hope, faith and love
of goodness and the source of Goodness (God) (e.g., Frankl, 1973; May, 1969;).
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Kinds of communication that yield positive effects on the sender: 1) Mindful
expression of needs and emotion based on thoughts that trigger faith, hope and love; 2)
Prudent expression of thoughts and ideas, values, interests or goals based on hope, faith and
love of Goodness i.e., expression of inner truth, which requires self-awareness and may
take courage in some situations.
Kinds of communication that yield negative effects on the sender: 1) Reactionary
(mindless) expression of needs and emotion based on thoughts that trigger feelings of fear,
hostility, hate or frustration. 2) Reactionary expression of thoughts and ideas, values,
interests or goals based on feelings of insecurity, boredom, apathy i.e., reaction versus
response to stimuli from the environment can result in expression of ignorance or selfdeception. 3) Expression of values, interests and goals based on thoughts that trigger
idolatrous love for the desire i.e., deliberate expression of lies for personal gain (e.g.,
Maslow, 1970; 1993; May, 1969;).
Love of Inner work:
Inner work is a kind of communication; it entails mindful intrapersonal communication
and or communication with one's higher power, which many refer to as God. This kind of
communication is based on honest reflection and evaluation of one's outward behavior in
relation to one's values and one's desire to express the virtues. Inner work can strengthen
the person's will to close such a gap that is mindfully perceived (e.g., Maslow, 1970; 1993;
May, 1969).
Kinds of healthy spiritual outcomes resulting from inner work: 1) Increased felt hope
and faith; 2) Increased levels of mindfulness involving a) openness to experiences and thus
acceptance of diverse perspectives (Brown and Ryan, 2003) c) openness to others and thus
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acceptance of others, ability to forgive and express gratitude (e.g., Emmons, 2000) d)
increased awareness of one's strengths and weaknesses e) increased awareness of one's
right and wrong desires. 3) Increased meaning and purpose in life; 4) Greater ability to
express one's values and the moral virtues of prudence, courage, temperance and justice
resulting in increased integrity and zest for life (e.g., Leclerc, Lefrancois, Dube, Hebert,
Gaulin, 1999).
Desires Balanced in Favor of Love of Goodness
Love is defined as an expression of desire, deep affection or appreciation towards
person(s), activities, things or ideas (e.g., Lewis, 1960). There are four kinds of love: 1)
need love; 2) gift love; 3) appreciation love and 4) idolatrous love. The first three kinds of
love, if not balanced with a stronger love of goodness/virtue and love for the source of
Goodness, can turn idolatrous. An idolater puts his or her love of others or things etc.,
ahead of goodness and the source of Goodness, thus such love morphs into addiction(s) or
obsession(s), which are forms of vice (C. S. Lewis, 1960).
Exercise of Moral Virtue.
Moral virtues are considered good habits of the will; they consist of mindful
expressions of passions or desires taking context into consideration so that the individual
channels the right amount of emotion necessary to express courage, temperance and justice
in a manner considered prudent and wise given the context i.e., not too much fear given the
context as to produce a cowardly response, nor too little fear given the context as to
produce a rash or unreasonable response - but a reasonable amount of fear given the
context, which can result in the expression of courage (e.g., Aristotle, 1963). Aristotle
(1963) perceived this amount as the mean, which more accurately could be described as the
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center since going too far left or too far right is descriptive of vice; in his ethical theory of
eudaimonia, Aristotle referred to the attainment of virtue or goodness (moral and
otherwise) as a doctrine of the mean.
The four common kinds of moral virtue, Prudence, courage, temperance (moderation
with food, exercise etc.) and justice, are related to each other. For example, Prudence
entails a keen ability to grasp reality via mindful assessment of the situation or context
coupled with the ability to choose rightly and the will to take responsibility for
right/virtuous action, which often requires courage. Courage may be required to say or do
the right thing; and, the expression of temperance and justice often require courage i.e.,
courage to upset the status quo, for example (Aristotle, 1963).
The Chart displayed on the following page of this appendix shows the connections
between the aforementioned themes underlying the eudaimonic theory of self-actualizing
behavior. The purpose of the chart is to show the connection between and among the
diverse outcomes associated with the manner in which an individual communicates his or
her needs, which begin with thoughts that in turn trigger emotions within the individual; in
doing so, the Theological definition of eudaimonia defined as the will parted of iniquity
appears to take on significant validity.
Theoretically, the thoughts of a eudaimonic person are based on hope, faith and most
importantly love for Goodness and virtue. Such love of goodness often requires inner work
leading to personal attitudinal changes. The chart also displays the negative outcomes of
communicating without faith, hope and love of Goodness. Hypotheses: Love of inner work
can lead to eudaimonia and eudaimonia leads to ideal self-actualization, with an emphasis
on the actualization of one's potentialities.
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Figure 1: Chart showing the theoretical effects of communication on the sender when faith,
hope, love of Goodness and Virtue are present or absent, as well as the theoretical effect of
inner work.
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Gender: Female

Male

What is your highest level of education?
Bachelor's Degree

Master's Degree

Doctorate

How many years have you been employed as a teacher?
Marital Status: Married

Separated

Age: 22-26

27-31

32-36

52-56

57-61

61+

Divorced
37-41

Widowed
42-46

Single
47-51

Annual household income:
Under $40,000
$40,000 to under $60,000
$60,000 to under $80,000
$80,000 to under $100,000
$100,000 or more
With which of the following Race/Ethnicity do you most identify with?
White
American Indian or Alaskan Native
Black
Asian
Native Hawaiian and other Pacific
Hispanic or Latin American
Other
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Hi

,
Thank you for the staff list - below is a sample memo that I have composed to give

teachers a heads up about the study. Again, I appreciate your support.
Patricia Ottow-Keen
Dear staff,
A doctoral candidate from the University of San Diego, Patricia Ottow-Keen, has been
given permission to survey teachers in our district. While her attempt to collect data by no
means requires that you participate in her study, as educators we support the notion of
improving the quality of education via research. Look for an online survey coming your
way on March 20th titled Measure of Self-actualization of Potential. If you have any
questions or concerns regarding this study, you can discuss them with me or contact the
researcher at patriciaottow@msn.com or her advisor, Dr. Fred Galloway from U.S.D.
galloway@sandiego.edu.

Dear

,

Thank you for agreeing to support the data collection phase of my dissertation; as you
know, I plan to email the MAAS (Mindful Attention Awareness Scale) and MAP (Measure
of Self-actualization of Potential) to teachers from a random selection of schools in the
county on March 20th and your school was one of the schools selected. As a result, I am
requesting a list of your teachers' email addresses. Due to the copious amount of emails
teachers receive, I'm hoping that a short memo from you to your
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teachers will increase the response rate. To help motivate participation, I've taken the
liberty of composing a sample memo, which you may or may not wish to send out to your
staff. Again, thank you so very much for your support,
(sample memo)
Dear

staff,

A doctoral candidate from the University of San Diego, Patricia Ottow-Keen, has been
given permission to survey teachers in our district. While her attempt to collect data by no
means requires that you participate in her study, as educators we support the notion of
improving the quality of education via research. Look for an on line survey coming your
way on March 20th titled Measure of Self-actualization of Potential. If you have any
questions or concerns regarding this study, you can discuss them with me or contact the
researcher at patriciaottow@msn.com or her advisor, Dr. Fred Galloway from U.S.D.
galloway @ sandiego.edu
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Dear Teachers,
Please take a moment to participate in a study, which will investigate the relationship
between high school teachers reported levels of self-actualization and mindfulness. Your
school was randomly selected to participate in this study, which I am conducting, in part, to
fulfill my requirements for a doctorate in leadership studies from the University of San
Diego. It will take from ten to fifteen minutes of your time to answer the survey
questions, but the results of this study will contribute to a body of research that could lead
to long lasting educational policy changes that benefit teachers and students. To participate
in this survey please click [S].
With sincere appreciation, Patricia Ottow-Keen/U.S.D. Doctoral Candidate.
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Dear Teachers,
Your voluntary, anonymous participation in this study is important and highly valued as
your honest responses will help ensure the validity of the study. While there are no correct
or incorrect answers to the survey questions, to protect your anonymity, your responses will
not be linked to your e-mail address; when you click submit at the end of the survey, your
responses will be exported to a secure site with no connection to your e-mail address.
Concurrently, to protect the integrity of the study, you will only be allowed to submit your
responses to the surveys once. If you feel uncomfortable with any of the survey questions
and you do not wish to continue, simply exit the survey. If you have questions or concerns
about participating in the study please feel free to contact me during the day at (253)
572-1308 or email at patriciaottow@msn.com. You may also contact my advisor at the
University of San Diego, Dr. Fred Galloway, at 619-260-7435 or galloway@sandiego.edu.
If you would like to receive a summary of the research findings, e-mail me with your
request.
With sincere appreciation for your participation,
Patricia Ottow-Keen/Doctoral Candidate
Below is a series of statements about your everyday experience. Please answer
according to what really reflects your experience rather than what you think your
experience should be. The statements are followed by seven demographic questions. Thank
you for taking the time to participate in this study.
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Dear Teacher,
I urge you to please take a moment to participate in my survey study; it will take
approximately ten minutes of your time. You may find the questions rather interesting
and your participation will add to the validity of my study. This study will contribute to a
body of research that could lead to long lasting educational policy changes that benefit
teachers and students alike.
You can rest assured that there are no correct or incorrect answers to the survey
questions and that your responses will remain anonymous. Please click on the following
link to access the survey:
[S]
With sincere appreciation for your time,
Patricia Ottow-Keen/USD Doctoral Candidate.
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Dear

,

While I am receiving a consistent flow of responses from teachers throughout the
county, none of your teachers have responded. I am concerned about receiving a
representative sample for my study. Maybe the following memo a can help. Will you
please take a moment to send this out to your teachers?
Thank you for your support. Patricia Ottow-Keen.
Sample memo provided below
Dear Staff,
The survey invitation you received recently from Patricia Ottow-Keen is not spam; she
is a doctoral candidate from the University of San Diego who has been granted permission
to survey teachers in our district. As educators we support the notion of improving
education via research, but respect your right to decide whether to participate. Her survey is
called Measure of Self-actualization of Potential. If you have already deleted the invitation
to participate, but would like to take part, e-mail her with your request at
patriciaottow@msn.com. If you have any questions or concerns regarding this study, you
can discuss them with me, email Patricia or contact her advisor at the University of San
Diego, Dr. Fred Galloway at galloway@sandiego.edu.
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Dear Teacher,
The self-actualization of potential and mindfulness survey will close on April 21st. I am
sending this final reminder in hopes that you will take a moment out of your busy
schedule to include your responses. Completing the survey will take approximately
ten minutes of your time, but your participation will contribute to a body of research that
can benefit both teachers and students in the long run. In addition, you may find the
questions rather interesting. You can rest assured that there are no correct or incorrect
answers to the survey questions and that your responses will remain anonymous. If at any
time you feel uncomfortable with any of the survey questions, simply exit the survey.
Please click on the following link to access the survey. With sincere appreciation for your
time, Patricia Ottow-Keen/USD Doctoral Candidate patriciaottow @ msn.com
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Variable

Frequency

Percent

Female

117

63.2

Male

68

36.8

At Least a Master's

112

60.5

Bachelor's Degree

73

39.5

Married

123

66.5

Not Married

62

33.5

White

162

87.6

Not White

23

12.4

22-26 years

18

9.7

27-31 years

29

15.7

32-36 years

20

10.8

37-41 years

20

10.8

42-46 years

20

10.8

46-51 years

30

16.2

52-56 years

24

13.0

57-61 years

17

9.2

7

3.8

62+ years
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Variable

Frequency

Percent

Under $40,000

22

11.9

$40,000 to under $60,000

55

29.7

$60,000 to under $80,000

42

22.7

$80,000 to under$ 100,000

33

17.8

$100,000 or more

33

17.8

Less than 10 years teaching

81

44.0

10 to less than 20 years teaching

51

28.0

20 to less than 30 years teaching

34

18.0

30 to less than 40 years teaching

18

10.0

1

.5

40 or more years teaching
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Descriptive Statistic

MAP

MAAS

Teachers (n=185)
3.77

4.30

.02

.05

Median

3.81

4.47

Mode

4.07

4.73

.34

.71

Skewness

-.50

-.74

Standard Error of Skewness

.18

.18

Kurtosis

.28

.53

Standard Error of Kurtosis

.36

.36

Minimum

2.63

1.93

Maximum

4.52

5.80

Mean
Standard Error of the Mean

Standard Deviation

228
Appendix M
Transformed MAP and MAAS Statistics

229
Appendix M
Transformed MAP and MAAS Statistics

Descriptive Statistic

MAP

MAAS

Teachers (n=185)
Mean

1.216

1.307

Standard Error of the Mean

.006

.009

Median

1.220

1.319

Mode

1.292

1.372

Standard Deviation

.082

.122

Skewness

.030

.040

Standard Error of Skewness

.179

.179

Kurtosis

.002

-.013

Standard Error of Kurtosis

.355

.355

Minimum

.991

1.00

Maximum

1.451

1.687
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

Teachers (n = 185)
1

3.96

.59

4.33

.04

2

4.18

1.25

3.93

-.52

3

3.85

.26

4.87

.79

4

3.37

-1.18

3.93

-.52

5

3.96

.59

3.87

-.61

6

3.70

-.19

3.60

-.99

7

3.70

-.19

3.40

-1.27

8

4.00

.70

4.73

.61

9

3.81

.14

3.73

-.80

10

4.26

1.47

4.73

.61

11

3.78

.03

3.80

-.71

12

3.89

.37

5.13

1.17

13

3.74

-.08

4.73

.61

14

4.33

1.69

4.67

.51

15

4.04

.81

4.53

.32

16

3.52

-.74

3.80

-.71

17

3.44

-.96

4.67

.51

18

3.22

-1.62

4.07

-.33

19

3.15

-1.84

3.73

-.80
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

20

3.56

-.63

4.27

-.05

21

3.48

-.85

3.47

-1.17

22

3.22

-1.63

4.00

-.42

23

3.78

.03

4.33

.04

24

4.11

1.03

3.80

-.71

25

3.89

.37

4.73

.61

26

4.11

1.03

5.40

1.54

27

4.22

1.36

5.13

1.17

28

3.89

.37

4.20

-.14

29

3.74

-.08

3.73

-.80

30

3.59

-.52

4.13

-.24

31

3.74

-.08

4.67

.51

32

3.33

-1.29

3.33

-1.36

33

4.26

1.47

4.73

.61

34

3.74

-.08

4.07

-.33

35

3.00

-2.29

3.60

-.99

36

4.07

.92

4.33

.04

37

3.63

-.41

3.40

-1.27

38

3.56

-.63

3.67

-.89

39

3.48

-.85

3.20

-1.55
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

40

3.96

.59

4.80

.70

41

3.63

-.41

4.33

.04

42

3.63

-.41

3.87

-.61

43

4.11

1.03

3.93

-.52

44

3.78

.03

5.07

1.07

45

3.48

-.85

5.13

1.17

46

3.78

.03

4.27

-.05

47

3.78

.03

4.67

.51

48

3.41

-1.07

3.47

-1.17

49

3.89

.37

4.93

.89

50

3.81

.14

4.60

.42

51

3.81

.14

4.13

-.24

52

4.07

.92

3.87

-.61

53

3.81

.14

4.47

.23

54

4.04

.81

3.27

-1.46

55

3.41

-1.07

3.87

-.61

56

3.00

-2.29

4.47

.23

57

3.11

-1.95

4.67

.51

58

4.00

.70

4.47

.23

59

3.63

-.41

4.80

.70

234

Appendix N (con't)

Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

60

4.18

1.25

5.27

1.36

61

4.04

.81

5.00

.98

62

4.00

.70

3.73

-.80

63

3.85

.26

4.60

.42

64

3.78

.03

4.67

.51

65

3.37

-1.18

3.13

-1.64

66

4.18

1.25

4.33

.04

67

4.52

2.25

4.60

.42

68

4.07

.92

5.13

1.17

69

3.85

.26

5.20

1.26

70

3.56

-.63

2.27

-2.86

71

3.96

.59

4.40

.14

72

3.67

-.30

3.67

-.89

73

3.37

-1.18

2.73

-2.20

74

4.04

.81

2.27

-2.86

75

3.26

-1.51

4.47

.23

76

4.15

1.14

5.00

.98

77

3.85

.26

4.67

.51

78

3.56

-.63

3.60

-.99

79

4.00

.70

4.67

.51
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

80

3.92

.48

4.53

.32

81

3.74

-.08

5.67

1.92

82

4.07

.92

4.27

-.05

83

3.04

-2.17

3.47

-1.17

84

3.59

-.52

2.93

-1.92

85

3.37

-1.18

4.73

.61

86

3.85

.26

5.20

1.26

87

3.96

.59

3.80

-.71

88

4.26

1.47

4.53

.32

89

3.67

-.30

4.20

-.14

90

3.74

-.08

5.07

1.07

91

3.78

.03

4.33

.04

92

4.04

.81

1.93

-3.33

93

3.59

-.52

3.20

-1.55

94

4.07

.92

4.73

.61

95

4.30

1.58

4.73

.61

96

3.67

-.30

5.27

1.36

97

3.81

.14

4.00

-.42

98

3.96

.59

4.60

.42

99

2.63

-3.39

2.27

-2.86
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

100

3.85

.25

4.20

-.14

101

3.44

-.96

4.47

.23

102

3.63

-.41

4.00

-.42

103

3.30

-1.40

3.47

-1.17

104

3.96

.59

4.73

.61

105

3.04

-2.17

4.20

-.14

106

3.74

-.08

4.73

.61

107

3.56

-.63

2.93

-1.92

108

4.22

1.36

4.60

.42

109

3.89

.37

4.60

.42

110

3.59

-.52

5.13

1.17

111

4.30

1.58

5.20

1.26

112

4.22

1.36

4.73

.61

113

3.96

.59

4.80

.70

114

4.04

.81

5.80

2.11

115

3.63

-.41

3.87

-.61

116

3.41

-1.07

3.60

-.99

117

3.81

.14

4.80

.70

118

3.44

-.96

3.40

-1.27

119

3.89

.37

3.73

-.80
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

120

4.30

1.58

5.07

1.07

121

3.78

.03

5.27

1.36

122

2.81

-2.84

3.53

-1.08

123

3.48

-.85

4.27

-.05

124

3.89

.37

3.93

-.52

125

3.92

.48

4.53

.32

126

3.89

.37

4.67

.51

127

3.67

-.30

4.53

.32

128

4.00

.70

4.33

.04

129

4.18

1.25

4.93

.89

130

3.56

-.63

3.60

-.99

131

3.67

-.30

4.20

-.14

132

3.67

-.30

4.27

-.05

133

3.74

-.08

4.60

.42

134

3.48

-.85

4.40

.14

135

4.07

.92

4.33

.04

136

3.63

-.41

5.27

1.36

137

3.44

-.96

4.73

.61

138

3.70

-.19

3.07

-1.74

139

3.26

-1.51

4.20

-.14
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

140

3.33

-1.29

3.80

-.71

141

3.74

-.08

2.93

-1.92

142

4.41

1.91

5.40

1.54

143

3.96

.59

5.27

1.36

144

4.07

.92

4.93

.89

145

3.37

-1.18

2.80

-2.11

146

4.07

.92

4.80

.70

147

4.00

.70

3.33

-1.36

148

3.59

-.52

4.27

-.05

149

3.00

-2.29

4.53

.32

150

4.00

.70

4.40

.14

151

4.07

.92

4.53

.32

152

4.15

1.14

4.87

.79

153

4.07

.92

4.40

.14

154

4.15

1.14

4.60

.42

155

3.81

.14

3.93

-.52

156

3.70

-.19

5.47

1.64

157

3.18

-1.73

4.87

.79

158

4.07

.92

5.20

1.26

159

4.04

.81

5.00

.98
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

160

3.59

-.52

3.47

-1.17

161

4.15

1.14

5.27

1.36

162

3.22

-1.62

3.60

-.99

163

3.96

.59

4.07

-.33

164

3.85

.26

5.13

1.17

165

3.59

-.52

4.87

.79

166

4.04

.81

5.27

1.36

167

3.63

-.41

4.67

.51

168

3.67

-.30

4.60

.42

169

3.48

-.85

4.07

-.33

170

3.33

-1.29

4.47

.23

171

3.52

-.74

4.33

.04

172

3.89

.37

4.93

.89

173

3.85

.26

4.47

.23

174

4.00

.70

4.87

.79

175

4.07

.92

4.47

.23

176

3.85

.26

4.33

.04

177

4.11

1.03

4.73

.61

178

3.41

-1.07

2.53

-2.49

179

4.11

1.03

4.60

.42
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Respondent #

Average MAP Score

MAP Z

Average MAAS MAAS Z

180

4.52

2.24

4.53

.32

181

3.81

.14

5.00

.98

182

3.11

-1.95

3.47

-1.17

183

3.78

.03

4.93

.89

184

3.96

.59

5.27

1.36

185

3.52

-.74

3.47

-1.17
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Transformed MAP and MAAS Results

Respondent #

Transformed MAP

Transformed MAAS

Teachers (n = 185)

1

1.26

1.30

2

1.33

1.23

3

1.23

1.40

4

1.12

1.23

5

1.26

1.22

6

1.19

1.18

7

1.19

1.16

8

1.27

1.37

9

1.22

1.20

10

1.35

1.37

11

1.21

1.21

12

1.24

1.46

13

1.20

1.37

14

1.38

1.36

15

1.28

1.33

16

1.15

1.21

17

1.13

1.36

18

1.09

1.25
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Respondent #

Transformed MAP

Transformed MAAS

19

1.08

1.20

20

1.16

1.28

21

1.14

1.16

22

1.09

1.24

23

1.21

1.30

24

1.30

1.21

25

1.24

1.37

26

1.30

1.54

27

1.34

1.46

28

1.24

1.27

29

1.20

1.20

30

1.17

1.26

31

1.20

1.36

32

1.11

1.15

33

1.35

1.37

34

1.20

1.25

35

1.05

1.18

36

1.29

1.30

37

1.18

1.16

38

1.16

1.19
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Respondent #

Transformed MAP

Transformed MAAS

39

1.14

1.13

40

1.26

1.39

41

1.18

1.30

42

1.18

1.22

43

1.30

1.23

44

1.21

1.45

45

1.14

1.46

46

1.21

1.28

47

1.21

1.36

48

1.13

1.16

49

1.24

1.42

50

1.22

1.34

51

1.22

1.26

52

1.29

1.22

53

1.22

1.32

54

1.28

1.14

55

1.13

1.22

56

1.05

1.32

57

1.07

1.36

58

1.27

1.32
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Respondent #

Transformed MAP

Transformed MAAS

59

1.18

1.39

60

1.33

1.50

61

1.28

1.43

62

1.27

1.20

63

1.23

1.34

64

1.21

1.36

65

1.12

1.12

66

1.33

1.30

67

1.45

1.34

68

1.29

1.46

69

1.23

1.48

70

1.16

1.03

71

1.26

1.31

72

1.18

1.19

73

1.12

1.08

74

1.28

1.03

75

1.10

1.32

76

1.31

1.43

77

1.23

1.36

78

1.16

1.18
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Respondent #

Transformed MAP

Transformed MAAS

79

1.27

1.36

80

1.25

1.33

81

1.20

1.63

82

1.29

1.28

83

1.06

1.16

84

1.17

1.10

85

1.12

1.37

86

1.23

1.48

87

1.26

1.21

88

1.35

1.33

89

1.18

1.27

90

1.20

1.45

91

1.21

1.30

92

1.28

1.00

93

1.17

1.13

94

1.29

1.37

95

1.36

1.37

96

1.18

1.50

97

1.22

1.24

98

1.26

1.34
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Respondent #

Transformed MAP

Transformed MAAS

99

1.00

1.03

100

1.23

1.27

101

1.13

1.32

102

1.18

1.24

103

1.10

1.16

104

1.26

1.37

105

1.06

1.27

106

1.20

1.37

107

1.16

1.10

108

1.34

1.34

109

1.24

1.34

110

1.17

1.46

111

1.36

1.48

112

1.34

1.37

113

1.26

1.39

114

1.28

1.69

115

1.18

1.22

116

1.13

1.18

117

1.22

1.39

118

1.13

1.16
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Respondent #

Transformed MAP

Transformed MAAS

119

1.24

1.20

120

1.36

1.45

121

1.21

1.50

122

1.02

1.17

123

1.14

1.28

124

1.24

1.23

125

1.25

1.33

126

1.24

1.36

127

1.18

1.33

128

1.27

1.30

129

1.33

1.42

130

1.16

1.18

131

1.18

1.27

132

1.18

1.28

133

1.20

1.34

134

1.14

1.31

135

1.29

1.30

136

1.18

1.50

137

1.13

1.37

138

1.19

1.12
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Respondent #

Transformed MAP

Transformed MAAS

139

1.10

1.27

140

1.11

1.21

141

1.20

1.10

142

1.41

1.54

143

1.26

1.50

144

1.29

1.42

145

1.12

1.08

146

1.29

1.39

147

1.27

1.15

148

1.17

1.28

149

1.05

1.33

150

1.27

1.31

151

1.29

1.33

152

1.31

1.40

153

1.29

1.31

154

1.31

1.34

155

1.22

1.23

156

1.19

1.56

157

1.08

1.40

158

1.29

1.48
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Respondent #

Transformed MAP

Transformed MAAS

159

1.28

1.43

160

1.17

1.16

161

1.31

1.50

162

1.09

1.18

163

1.26

1.25

164

1.23

1.46

165

1.17

1.40

166

1.28

1.50

167

1.18

1.36

168

1.18

1.34

169

1.14

1.25

170

1.11

1.32

171

1.15

1.30

172

1.24

1.42

173

1.23

1.32

174

1.27

1.40

175

1.29

1.32

176

1.23

1.30

177

1.30

1.37

178

1.13

1.06
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Respondent #

Transformed MAP

Transformed MAAS

179

1.30

1.34

180

1.45

1.33

181

1.22

1.43

182

1.07

1.16

183

1.21

1.42

184

1.26

1.50

185

1.15

1.16
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Mean =3.77
Std. Dev. =0.33
N=185
3.5

4.0

4.5

Avg. MAP score

Figure 2: Histogram of average MAP survey scores (n = 185)
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Appendix Q
Sample MAAS Histogram

Frequency

Mean =4.30
Std. Dev. =0.77
N=185
4.0

Average MAAS

Figure 3: Histogram of average MAAS survey scores (n = 185)

256
Appendix R
Female Unmodified MAP and MAAS Statistics

257
Appendix R
Female Unmodified MAP and MAAS Statistics

Descriptive Statistic

MAP

MAAS

Teachers (n= 117)
Mean
Standard Error of the Mean

3.80
.03

4.29
.06

Median

3.81

4.40

Mode

3.96

4.73

.31

.63

-.45

-.55

Standard Error of Skewness

.22

.22

Kurtosis

.18

-.18

Standard Error of Kurtosis

.44

.44

Minimum

2.81

2.53

Maximum

4.52

5.47

Standard Deviation
Skewness
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Descriptive Statistic

MAP

MAAS

Teachers (n= 117)
Mean

1.20

1.28

Standard Error of the Mean

.01

.01

Median

1.20

1.28

Mode

1.24

1.36

Standard Deviation

.08

.13

Skewness

.06

.10

Standard Error of Skewness

.22

.22

-.01

-.39

Standard Error of Kurtosis

.44

.44

Minimum

1.00

1.00

Maximum

1.43

1.60

Kurtosis
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Descriptive Statistic

MAP

MAAS

Teachers (n=68)
Mean
Standard Error of the Mean

3.71
.04

4.32
.10

Median

3.74

4.47

Mode

3.63

4.33

Standard Deviation

.36

.84

Skewness

-.46

-.90

Standard Error of Skewness

.29

.29

Kurtosis

.18

.67

Standard Error of Kurtosis

.57

.57

Minimum

2.63

1.93

Maximum

4.52

5.80
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Male Transformed MAP and MAAS Statistics

Descriptive Statistic

MAP

MAAS

Teachers (n=68)
Mean

1.21

1.32

Standard Error of the Mean

.01

.02

Median

1.21

1.32

Mode

1.18

1.30

Standard Deviation

.09

.14

Skewness

.06

-.02

Standard Error of Skewness

.29

.29

Kurtosis

.04

-.03

Standard Error of Kurtosis

.57

.57

Minimum

1.00

1.00

Maximum

1.46

1.69
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Respondent #

Ave. MAP

Trans. MAP

Ave. MAAS

Trans. MAAS

N=117
1

3.96

1.24

4.33

1.26

2

4.18

1.31

3.93

1.19

3

3.37

1.10

3.93

1.19

4

3.96

1.24

3.87

1.18

5

3.70

1.17

3.60

1.14

6

3.70

1.17

3.40

1.11

7

4.00

1.25

4.73

1.36

8

3.81

1.20

3.73

1.16

9

4.26

1.33

4.73

1.36

10

3.74

1.18

4.73

1.36

11

4.33

1.36

4.67

1.34

12

3.52

1.13

3.80

1.17

13

3.22

1.07

4.07

1.21

14

3.15

1.06

3.73

1.16

15

3.56

1.14

4.27

1.25

16

3.48

1.12

3.47

1.12

17

4.11

1.28

3.80

1.17

18

3.89

1.22

4.73

1.36
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Respondent #

Ave. MAP

Trans. MAP

Ave. MAAS

Trans. MAAS

19

3.89

1.22

4.20

1.24

20

3.59

1.15

4.13

1.23

21

3.74

1.18

4.67

1.34

22

3.33

1.09

3.33

1.10

23

4.26

1.33

4.73

1.36

24

3.74

1.18

4.07

1.21

25

4.07

1.27

4.33

1.26

26

3.63

1.16

3.87

1.18

27

4.11

1.28

3.93

1.19

28

3.48

1.12

5.13

1.47

29

3.78

1.19

4.27

1.25

30

3.78

1.19

4.67

1.34

31

3.41

1.11

3.47

1.12

32

3.89

1.22

4.93

1.41

33

3.81

1.20

4.60

1.32

34

3.81

1.20

4.13

1.23

35

4.07

1.27

3.87

1.18

36

3.81

1.20

4.47

1.29

37

4.04

1.26

3.27

1.09
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Respondent #

Ave. MAP

Trans. MAP

Avg. MAAS

Trans. MAAS

38

3.11

1.05

4.67

1.34

39

4.00

1.25

4.47

1.29

40

4.18

1.31

5.27

1.52

41

4.04

1.26

5.00

1.43

42

4.00

1.25

3.73

1.16

43

3.85

1.21

4.60

1.32

44

3.78

1.19

4.67

1.34

45

4.52

1.43

4.60

1.32

46

3.85

1.21

5.20

1.49

47

3.67

1.16

3.67

1.15

48

3.37

1.10

2.73

1.02

49

4.00

1.25

4.67

1.34

50

4.07

1.27

4.27

1.25

51

3.37

1.10

4.73

1.36

52

3.85

1.21

5.20

1.49

53

3.96

1.24

3.80

1.17

54

4.26

1.33

4.53

1.31

55

3.67

1.16

4.20

1.24

56

3.59

1.15

3.20

1.08
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Respondent #

Ave. MAP

Trans. MAP

Ave. MAAS

Trans. MAAS

57

4.07

1.27

4.73

1.36

58

4.30

1.34

4.73

1.36

59

3.81

1.20

4.00

1.20

60

3.96

1.24

4.60

1.32

61

3.85

1.21

4.20

1.24

62

3.96

1.24

4.73

1.36

63

3.74

1.18

4.73

1.36

64

3.56

1.14

2.93

1.05

65

4.22

1.32

4.60

1.32

66

3.89

1.22

4.60

1.32

67

4.22

1.32

4.73

1.36

68

3.96

1.24

4.80

1.37

69

3.63

1.16

3.87

1.18

70

3.81

1.20

4.80

1.37

71

3.44

1.12

3.40

1.11

72

3.89

1.22

3.73

1.16

73

4.30

1.34

5.07

1.45

74

3.78

1.19

5.27

1.52

75

2.81

1.00

3.53

1.13
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Respondent #

Avg. MAP

Trans. MAP

Avg. MAAS

Trans. MAAS

76

3.48

1.12

4.27

1.25

77

3.89

1.22

3.93

1.19

78

3.93

1.23

4.53

1.31

79

3.67

1.16

4.53

1.31

80

4.00

1.25

4.33

1.26

81

3.56

1.14

3.60

1.14

82

3.67

1.16

4.20

1.24

83

3.74

1.18

4.60

1.32

84

3.48

1.12

4.40

1.28

85

4.07

1.27

4.33

1.26

86

3.44

1.12

4.73

1.36

87

3.70

1.17

3.07

1.06

88

3.33

1.09

3.80

1.17

89

3.74

1.18

2.93

1.05

90

4.41

1.38

5.40

1.57

91

3.96

1.24

5.27

1.52

92

4.07

1.27

4.93

1.41

93

3.37

1.10

2.80

1.03

94

4.00

1.25

3.33

1.10
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Respondent #

Avg. MAP

Trans. MAP

Ave. MAAS

Trans. MAAS

95

3.00

1.03

4.53

1.31

96

4.00

1.25

4.40

1.28

97

4.15

1.29

4.87

1.39

98

4.15

1.29

4.60

1.32

99

3.81

1.20

3.93

1.19

100

3.70

1.17

5.47

1.59

101

3.19

1.06

4.87

1.39

102

4.07

1.27

5.20

1.49

103

4.04

1.26

5.00

1.43

104

3.59

1.15

3.47

1.12

105

3.96

1.24

4.07

1.21

106

3.67

1.16

4.60

1.32

107

3.48

1.12

4.07

1.21

108

3.33

1.09

4.47

1.29

109

3.52

1.13

4.33

1.26

110

3.89

1.22

4.93

1.41

111

4.00

1.25

4.87

1.39

112

4.11

1.28

4.73

1.36

113

3.41

1.11

2.53

1.00
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Respondent #

Ave. MAP

Trans. MAP

Ave. MA AS

Trans. MAAS

114

4.11

1.28

4.60

1.32

115

3.81

1.20

5.00

1.43

116

3.96

1.24

5.27

1.52

117

3.52

1.13

3.47

1.12
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Respondent #

Ave. MAP

Trans. MAP

Avg. MAAS

Trans. MAAS

N = 68
1

3.85

1.24

4.87

1.40

2

3.78

1.22

3.80

1.21

3

3.89

1.25

5.13

1.47

4

4.04

1.29

4.53

1.33

5

3.44

1.14

4.67

1.36

6

3.22

1.10

4.00

1.24

7

3.78

1.22

4.33

1.30

8

4.11

1.31

5.40

1.54

9

4.22

1.35

5.13

1.46

10

3.74

1.21

3.73

1.20

11

3.00

1.06

3.60

1.18

12

3.63

1.18

3.40

1.16

13

3.56

1.17

3.67

1.19

14

3.48

1.15

3.20

1.13

15

3.96

1.27

4.80

1.39

16

3.63

1.18

4.33

1.30

17

3.78

1.22

5.07

1.45

18

3.41

1.14

3.87

1.22
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Respondent #

Avg. MAP

Trans. MAP

Ave. MAAS

Trans. MAAS

19

3.00

1.06

4.47

1.32

20

3.63

1.18

4.80

1.39

21

3.37

1.13

3.13

1.13

22

4.18

1.34

4.33

1.30

23

4.07

1.30

5.13

1.47

24

3.56

1.17

2.27

1.03

25

3.96

1.27

4.40

1.31

26

4.04

1.29

2.27

1.03

27

3.26

1.11

4.47

1.32

28

4.15

1.32

5.00

1.43

29

3.85

1.24

4.67

1.36

30

3.56

1.17

3.60

1.18

31

3.92

1.26

4.53

1.33

32

3.74

1.21

5.67

1.63

33

3.04

1.07

3.47

1.16

34

3.59

1.18

2.93

1.10

35

3.74

1.21

5.07

1.45

36

3.78

1.22

4.33

1.30

37

4.04

1.29

1.93

1.00
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Respondent #

Ave. MAP

Trans. MAP

Ave. MAAS

38

3.67

1.19

5.27

1.50

39

2.63

1.00

2.27

1.03

40

3.44

1.14

4.47

1.32

41

3.63

1.18

4.00

1.24

42

3.30

1.11

3.47

1.16

43

3.04

1.07

4.20

1.27

44

3.59

1.18

5.13

1.46

45

4.30

1.37

5.20

1.48

46

4.04

1.29

5.80

1.69

47

3.41

1.14

3.60

1.18

48

3.89

1.25

4.67

1.36

49

4.19

1.34

4.93

1.42

50

3.67

1.19

4.27

1.28

51

3.63

1.18

5.27

1.50

52

3.26

1.11

4.20

1.27

53

4.07

1.30

4.80

1.39

54

3.59

1.18

4.27

1.28

55

4.07

1.30

4.53

1.33

56

4.07

1.30

4.40

1.31

Trans. MAAS

Appendix W (con't)

Respondent #

Avg. MAP

Trans. MAP

Avg. MAAS

Trans. MAAS

57

4.15

1.32

5.27

1.50

58

3.22

1.10

3.60

1.18

59

3.85

1.24

5.13

1.47

60

3.59

1.18

4.87

1.40

61

4.04

1.29

5.27

1.50

62

3.63

1.18

4.67

1.36

63

3.85

1.24

4.47

1.32

64

4.07

1.30

4.47

1.32

65

3.85

1.24

4.33

1.30

66

4.52

1.46

4.53

1.33

67

3.11

1.08

3.47

1.16

68

3.78

1.22

4.93

1.42
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Appendix X
Sample Scatter Diagram
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Appendix X
Sample Scatter Diagram
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Figure 4: Strength of relationship between the sample (n =185) transformed MAP survey
scores and the transformed MAAS survey scores.
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Appendix Y
Plot of Standardized Residuals against Standardized Predicted Value
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Appendix Y
Plot of Standardized Residuals against Standardized Predicted Value

Scatterplot

Dependent Variable: Trans. MAP
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Figure 5: Standardized residuals from transformed MAAS scores regressed on transformed
MAP scores plotted against predicted values of transformed MAP scores showing the
presence of homoscedasticity.
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Appendix Z
Histogram of Residuals

Appendix Z
Histogram of Residuals

Histogram

Dependent Variable: Trans. MAP
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Figure 6: Histogram of residuals indicating that the presence of linearity and
homoscedasticity.
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Appendix AA
Residuals in Table Detecting Specification Error(s)
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Residuals in Table Detecting Specification Error(s)
Figure 6
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Figure 7: Many high residuals and many low residuals suggesting that important independent
variable(s) were not included in the regression model.

